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YOUR ATTENTION, PLEASE 

The Vedas and Upanishads are the world's oldest spiritual 
records, without dogmas and available to all human 
experience, reason and comfort, if we have the right training 
and initiatives. They are symbolically the very "Breath of 
Brahman”, unlike the prophetically 'revealed' texts of Semitic 
religious, with harmful commandment in regard to 'non- 
believers’ as known in their history. Such cultural, spiritual 
treasures of ours fell on evil days ever since Christian 
Missionaries’ evil eyes fell on them, with the declared 
intentions of distorting them to belittle and explode their 
meanings, to facilitate the process of Christianising Brahmins 
and the rest of Hindustan. But fortunately Renaissance thinkers 
and reformers woke up and English translations and 
introductions from our own traditional points of view came 
to be written and propagated. But in Free India, since 1947. 
our youth and intelligentsia are again callously indifferent to 
our own invaluable treasures again! Western materialism. 
communism, ‘secularism’, pleasure-hunting and victimisation 
due to anti-Hindu propaganda have all aggravated the problem 
as never before. The English knowing public in our country 
complain of obscurity in the language of Upanishads: they 
do not know Sanskrit, most of them. due to non-teaching ol 
Sanskrit in schools, or negligence on the part of Educating 
Authorities. But efforts are to be made to enable our people 
to love and know these treasures bequeathed to us. The 
Upanishads, to most Westerners, mean pessimistic in their 


outlook, since the time of orientalists like Max Muller. 
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SUBMISSION 


The present write-up was originally meant as an 
Introduction to an edition of the main text of the Upanishad 
along with six famous commentaries in Ramanuja’s tradition, 
most of them almost unknown to the reading public. The 
Institution which was to bring it out, shelved the project. I 
then had an occasion to deliver lectures on the same topic for 
a fortnight at Mumbai, the organisers of which were pleased 
to publish it in a booklet form that year. 

I have been prompted to republish it as the first booklet 
ofa series on all the Upanishads and their insight, ina similar 
manner, in the coming days. provided encouragement is 
received. Cicumstances have changed! Mere` scholastic 
writeups may not save our new generations. They must be 
made to love and admire the contents of the Upanishads as 
lores of knowledge and Yogic experience. This is the angle 
kept in mind here. Topics are culled out from the text, 
explained and commented upon so that they provide the clues 
to further meditation and repeated attempts to grasp the 
experience behind them. 

This series has a positive approach, avoiding nothing as 
unworthy of attention as meant for the dull-witted. This side 
has not received much emphasis that is due, for various reasons 
into which we need not go here. In modern times, Sri 
Aurobindo restored this vision back to those of ancient Rishis, 
to produce again a joyful integrated outlook on life here and 
beyond. I have used all such attempts, ancient and modern in 
my approach here. I presume this is what is needed today. and 
hope our readers will benefit from it. 


Mysore Dr. K.S. Narayanacharya 
15-6-2006 


Central Thought 
of the Upanishad 


"If within the space of your 
inner skies, the heart, there 
were not this Anandamaya 
Purusha, God the Blissful, 
who else could have made you 
breathe or live? He alone is 
your sustainer and the source 


of all your joys." 


Nn 
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The Kautilya Institute of National Studies has no 
animosity for anyone, no disrespect for difference of views, 
and no dislike for any segment of humanity, ancient or present, 
It is simply interested in bringing together all the best from 
all the quarters, that is necessary and vital to make our life 
collectively safe, beautiful, enjoyable, meaningful in a forward 
flow that providence has set for it so strongly that inimical 
forces are doomed for extinction by nature as it were. These 
are holding on to artificial, cruel, terrorist aids and for too long. 
The time for reckoning has arrived at long last, let us hope. 

The beautiful, hopeful and meaningful vision of an Indian 
Renaissance held by Swamy Vivekananda, Sri Aurobindo, 
Tagore, Netaji and millions of martyrs has been frustrated by 
false men, usurpers, "men of straw" in the past half century 
Let us defeat these internal inimical forces also and march 


on. 
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INTRODUCTION 
to 
TAITTIRIYA UPANISHAD 


By Dr. K.S. Narayanacharya 


fet aa Prat Fat aaa HAAR | 


aoe a n zii 


1. PREAMBLE 

This great Upanishad forms one among the major Ten 
- Principal Upanishads, and has come down to us with its proper 
incantation-notes, the svaras, along with the entire body of 
the anterior Samhita, Brahmana and Aranyaka parts of a whole 
branch of Vedas called the Black Yajus School - Krsna 
Yajurveda. A majority of South Indian Vaidikas, to date, use 
it extensively in all auspicious ceremonies like daily household 
worship, daily temple-worship and other similar occasions 
that command Vedic recitals. It is indeed a great pleasure to , 
listen to the recitation of many parts of this lovely and musical 
Upanishad, like, "the Parting Instruction of the Vedic Tutor 
to his Disciples", "The Description of the Fivefold 
factorisation of the Human Personality”, "The upward journey 
of the Departed Soul after Release from fleshly Bondage”, 
and the last Instruction regarding the whole of one's life as a 
Grand Sacrifice, symbolically to be conceived in terms of 
spiritual paraphernalia corresponding to the ingredients in 
terms of the Performer, his Companion, the Fire, the Fees, 
the Altar etc. (which is known as Purusa Vidya in Vedantic 
parlance), and other similar parts in between. The impression, 
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everlasting, even after a casual listening of the choral recitation 
of this grand Upanishad, is only a matter of tested experience, 
even on untutored ears! What to speak of those lucky ones 
divinely destined to daily recitals! 


THE NAME 

The Upanishad derives its name from a Disciple of Sage 
Vaisampayana, called Tittiri who was instrumental in 
spreading the letter and spirit of this whole branch of Vedas. 
after Bhagavan Veda Vyasa arranged the accumulated, 
revealed, Vedic literature into the well-known four branches. 

Of these, the sacrificial and liturgical mystical hymns 
(revealed mostly in prose) which formed the Yajus descension, 
came to the custody of Vaisampayana (also the custodian of 
the celebrated Mahabharatha composed by Vyasa in 18 parvas, 
spread over some one lakh of anustubh verses), who gave it 
to numerous among his disciples. It is noteworthy here that 
Vaisampayana was specially chosen for this double honour, 
and double responsibility of preserving and propagating both 
a Vedic branch, and a Grand Epic, which is said to be a 
Veritable Fifth Veda, and a freestyle Verse commentary as it 
were on Vedic Esoteric Truths, embodied in Myths and 
Archetypes. No other disciple had this privilege! That shows 
what importance Vyasa himself attached to this branch of 
Veda. In course of time Yajus literature itself developed further 
into many notable branches like the Kathaka, the Maitrayaniya, 
the Saubala and others; and also into the so called White Yajus 
School, the Sukla Yajurveda. 

The circumstances of the manifestation of this last branch 
are of importance for the Black Yajus school also, and are 
couched variously in symbolic language, and different versions 
of the same are found in the commentaries on the Vedas, in 
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the Mahabharatha itself and in other Puranas. The 
circumstances of this major bifurcation are worth meditating 
upon fora clue into some major Vedic ideas and ideals without 
whose help it is difficult to understand or evaluate the direction 
and flow of Vedic thought in general, and of sacrificial 
literature in particular. It is unfortunate that no serious attempt 
has been made by any major Vedic Bhasyakara in Sanskrit, or 
their translators or interpreters in other languages, to decipher 
the significance of the myth that has evolved in this 
connection. The Myth itself runs, somewhat as follows: 


THE MYTH BEHIND 

Sage Yajnavalkya was a disciple. too, of Vaisampayana 
in his earlier younger days of learning: and he had mastered 
this branch in all its entirety as arranged by Vyasa, the Grand 
Master; the day of departure from the Gurukula, the Forest 
University. where he was taught, was fast approaching! 
Meanwhile Yajnavalkya had resorted to a rebellious, 
heterodox experiment of separating the ritual-ordatning, 
injuctory parts of the Veda, from their explanatory, literary 
and explicitly philosophical parts, i.e., the Samhita and 
Brahmana parts! For, in the arranged text of this Veda as passed 
on by Veda Vyasa, to date, the two parts go, very often, hand 
in hand, side by side, although there is a separate Brahmana 
part also, well acknowledged, and well arranged with 
deliberate thought. Why the Master thought of retaining those 
residual Brahmana parts within the Samhita portions, in spite 
of his own transferring of similar other parts to a separate 
Brahmana literature, was what no one could question 
Vaisampayana, and much less his master, Vyasa himself! 
Where the Master had left different aspects of Revealed 
Literature, was for no one to question, as there was only one 
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Vyasa’, one Grand Arranger, Editor, for this Great Age of 
Kali! 

But Yajnavalkya, innocently, though honestly, felt that 
more ‘purging’ was genuinely needed in this regard. The rebel 
in him egged him on to this ‘sacrilege’ of usurping the Master's 
privilege; nay! "improvement of the Master's layout!", 
Yajnavalkya, according to Vaisampayana, was guilty of this 
violation, when the disciple's secretive efforts of further 
segregating Vedic portions was so discovered! He was furious, 
understandably! The result was a curse pronounced on the 
disciple, to the effect that he must ‘return all that he had learnt 
and mastered under the tutelage of the guru, Vaisampayana! 
It was not a case of ‘unlearning' what one had learnt!’ That 
could have been simply effected by pronouncing forgetfulness 
as a curse! That was not enough of a punishment. perhaps; it 
was the case of 'returning’ to the Preceptor, all he had received 
from him! (It was something like denying Copy Rights, of 
modern times, perhaps! The text could not be passed on either 
in terms of the letters or its notation, let alone its meaning or 
interpretation, by the ‘unfaithful’ disciple, for life. for good!) 

The Myth says that 'Vomition' was the only mode of this 
‘return’ left to the unfortunate disciple, and that he ‘emptied’ 
his 'stomach' of all its Vedic contents, earlier received from 
his venerable teacher! Yajnavalkya, thereafter, is said to have 
gone away, severing all connections from his master and 
fellow students; he began meditating on God within the Solar 
Orb, by doing rigorous penance, to recover what he had lost, 
from God Himself directly. Was he not a lover of the Vedic 
Wisdom he had a taste of earlier ? That shows, he was not a 
rebel, basically, against Vedic tradition, radically!! He did not 
want to go back upon the word given to his master, and at the 
same time wanted entitlement to that wisdom from a higher 
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authority, as it was ! A clever way of combining rebelliousness 
with tradition, a case of combining what T.S, Eliot calls 
"Tradition and the Individual talent"! 

God was indeed pleased with this unique prayer and is 
said to have revealed to him all that he had lost, in a totally 
different form, order and sound notation pattern; since God 
Resplendent, radiating beams of knowledge and light. as pure 
as sun light, was the direct revealing authority, it is said that 
this new Veda so revealed, came to be known as Sukla, or the 
White Yajus Shakha, (Branch). Since God assumed the form 
of a Horse (Vaji), (Horse-faced avatar called Hayagiva?) while 
imparting this Veda, this branch is also known as Vajasaneyt. 
This is one end of the story. 


THE MEANING 

For the part of Vaisampayana, the myth moves on to say, 
that the disciple was, in the first instance, excommunicated, 
his new found Veda’ was cursed with a taboo, and even to 
date the followers of the Krishna Yajus branch look down 
upon the two further celebrated branches of the White School, 
Kanva and Madhyandina, as heterodox! Sri Mahesvara Tirtha, 
one of the celebrated commentators on Valmiki's Ramayana, 
further observes (in his commentary on the Aranyakanda 
context of Sri Rama's extermination of the Demons of 
‘Janasthan' - (the modern Nashik region of Maharashtra, on 
the banks of Godavari) - that the followers of Khara, there, 
stationed by the Demon king, Ravana, were all one-time 
followers or disciples of the Yajnavalkya tradition of 
Brahmins, by birth and culture!! That was the culmination of 
a severe ‘excommunication’, stretched earlier, in generations 
to follow! (We shall grant here that Yajnavalkya’ had become 
the name of a rebellious ‘tradition’ from immemorial past, to 
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overcome questions of anachronism and to bridge the time 
gap in between these incidents. It is also possible that Ravana's 
followers, also Brahmins by birth, and rebels in prescribed 
ethics and daily conduct, and came to be looked upon as 
Demons, over generations, and came to be absorbed later in 
Yajnavalkya's camp for a time, and then gave up even this 
lifestyle of restraint, peace and order! All rebellions of one 
time, and all revolutions, however severe in their own times, 
do but become docile traditions in course of time, which but 
tames one and all! Thus overlooking loose ends, one can still 
find a meaning in this and such other myths.) 

In the second instance, Vaisampayana did not want all 
that wisdom taught to Yajnavalkya, painstakingly, to go a 
waste! He wanted it to be ‘absorbed’, 're-imbibed' by someone, 
with matchless ability! How to 'absorb' vomitted materials, 
the literally ‘uneatable’, the Ucchista, which is condemned by 
Sastra, scriptural code, was a problem well known to the 
teacher himself! He ordered one of his leading pupils - Tittiri' 
by name, - to do so, without hesitation, but using his sastraic 
wisdom, to avoid violating holy conduct, at the same time! 
The intelligent and obedient pupil, at once took the form of a 
bird of that very name - Tittiri - and absorbed the remnants 
vomitted by Yajnavalkya! In so doing, he preserved his 'Twice- 
born’ nature, ‘dvijatva', (as birds are also so designated along 
with Brahmins, the traditionally 'twice-born') as well as 
observed the teacher's command. The pleased Guru blessed 
him with an unasked-for boon, that this ‘absorbed’ Veda shall 
hereafter be known by his original name, (Tititiri’s branch or 
Taittiriya) and his followers also be designated accordingly. 
to be distinguished from the rebel-pupil’s new found Veda 
and its followers! Thus the name of this Upanisad is accounted 
for! 


YAJNAVALKYA AND TITTIRI 

Does this read as a ‘Cock and Bull’ story? So it looks on 
the surface, to unintelligent eyes! 

But take a second observant look! The details arrange 
themselves into meaningful events preserved symbolically: 
Yajnavalkya was perhaps more interested in the philosophy, 
the Jnanakanda, of the Veda, than mere ritualistic details of 
the so called Karmakanda: this must have prompted him to 
the second ‘purging’ of such portions; Yajnavalkya had a 
predeliction for asceticism, (world renouncement) from his 
very youthful days, and his actual taking to Sannyasa is 
corroborated by his Upanisad, the Brihadaranyaka. It was this 
bent of mind that must have urged him for the experiment 
that brought upon his excommunication! Till then Risis were 
mostly great Householders — Mahashalas — and they 
combined ‘action’ with ‘thought’ - (Karma and Jnana) - the so 
called ‘forward path’ (Pravrtti marga) with the ‘return path’ 
(Nivrtti marga) and that was why Vaisampayana did not want 
the explanatory parts of rituals as loosely shunted out, but 
fastened on to the other portions, left in tact, as by Veda Vyasa. 
Once the shunting was effected and sanctioned, an 
unnecessary and unwarranted greater importance would be 
associated with the so called ‘knowledge parts’, and a greater 
importance bestowed on escapism, asceticism, and world- 
renouncing tendency!’ That was not the import of traditional 
wisdom!! Living for God and spiritual attainments of the 
highest order, called ‘Brahmacharya’ was compatible with 
householdership or 'Garhastya'; Yajnavalkya's experiment 
tended to mislay a wrong emphasis, unintended by tradition. 
Also, he had a different way of factorising the human 
personality into the three states of existence, -- the wakeful, 
the dreaming, and the deep sleep ones -. instead of the other 
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one factorising it into the five sheaths of Food, Breath, Mind, 
Soul and God the Blissful, as was handed over by tradition, 
Although there was nothing wrong in a new style of 
factorisation by itself and in itself, there was a possibility of 
deriving wrong conclusions in it, and non-Vedic traditions 
also often resortéd to this same new style, to arrive at the idea 
of life as Illusion and the Core of ‘Reality’ being a grand ‘Nihil! 
The Pre-Buddhistic traditions existed side by side, as one can 
discover by a careful study of Vedic literature! From whatever 
source Yajnavalkya might have been influenced in this new 
approach, inherent dangers were too many to ignore! The 
Bhargavi Varuni Vidya or the Anandamaya Vidya is 
unparalleled, as found in the Taittiriya Upanisad, and 
Yajnavalkya, no doubt, preserves traces of it in his newly 
revealed Brihadaranyaka Upanisad too (4-3-31-39) and in 
Shathapatha Brahmana alsoe(14-7-1), although the original 
emphasis is not on this but the other one, the 'three states’! 
We shall see more of these highly complex and consequential 
matters. while summing up the basic intuitions of the 
Upanisad, later on. Enough to note here that Yajnavalkya 
tended to strike a devious note and take on a risky path, 
marking a dangerous departure from well-trodden traditional 
ways, and so his excommunication was inevitable, though 
sad! It is another matter that very much later on even his Veda 
was accepted as genuine, and his two Upanishads, the Isha 
and Brihadaranyaka, were counted on as among the Ten 
principal Upanishads, although no one can assign a date for 
this rapproachment. It would be wrong to conclude from all 
this account, that the deviations made by the new ‘teacher’ 
were of an Unvedic or Antivedic character in toto, as the older 
tradition in its liberal catholic outlook had a place for the new 
intuitions also, and had ways of absorbing them too, as 


Introduction to Taituriva Upanishad 17 


commentaries show in detail. There is nothing to show that 
Yajnavikya was an illusionist (we shall piove this later), ora 
total rebel against tradition in all respects. In fact there is 
enough to show that he was a greater Theist than most people 
imagine. as very unusual striking myths regarding major 
Avatars occur in his ‘Shathapatha Brahmana’! 

His accounts of cosmology are more close to Rig Vedic 
conceptions, than to other ones occuring elsewhere in Vedic 
literature! His was a case of tradition reinterpreted on original 
lines, mistaken for a revolt or deviation, perhaps! 

Taittirlya Brahma Vidya (or the Anandamaya Vidya) 
which is the core teaching of the present Upanisad is great 
and unique in many respects including its great survival over 
rival ways of accounting for human personality! Prof. S.S. 
Raghavachar observes: 

"The Taittiriya Upanisad is a marvellous composition 
that captures readers or rather listeners with its music and 
provides altogether a novel conception of the Supreme Reality, 
a conception that is implied in the rest of the Upanisadic 
literature. but receives explicit and adequate formulation only 
here. It may almost be said that the Upanisad came into 
existence just to advance this particular thesis." (Sri Ramanuja 
on the Upanisads, p. 18) 

The story of the 'Vomitted materials’ being absorbed and 
digested by Tittiri and his pupils needs a word or two of 
decipherment: the powerfulness of this symbol suggests a 
horrible phenomenon, perhaps! Yajnavalkya, by the time he 
was excommunicated, was already a well known figure in 
philosophical circles, with an impressive personality known 
for daring, frankness, acumen, insight and originality! His 
excommmuniation meant a risk for the original tradition which 
kept him out, in the possibility of the new ‘vision’ eclipsing 
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the more ancient one! The tale that this new vision was granted 
by God Himself from within the Sun added credibility and 
respect to it, while tending to discredit the older one as 'the 
refuse’ of Yajnavalkya! There was thus a danger that the 
ancient wisdom represented and organised by Vyasa and 
inherited by Vaisampayana would become obsolete or 
condemned into oblivion! Who could save it. retrieve it, and 
put it on a safer pedestal of respectability and continuity for 
future generations? "Tittiri" was the answer! His importance 
in preserving and propagating this Veda, his ability to 
command the attention of the Vaidic World of those days in 
this respect can be imagined in some measure when his own 
teacher, Vaisampayana, ordered this Veda to be known 
hereafter by the name of this new rescuer! It was earlier known 
only as Yajus; but it had now to be distinguished from a new 
one of the same name! While older people preferred to call it 
‘Krishna’, in association with that same name of Vyasa, the 
votaries of the new Veda who called their text the White one 
(Shukla), tended to look down upon it as 'Black' for a different 
reason, that it was ‘impure’, as the ritualistic and their 
explanatory parts were mixed up there still! This cold war 
still continues, after thousands of years, showing thereby that 
the myth is more than a mere imaginative story of 
entertainment. Yajnavalkya is a name to reckon with even 
today! The history of Indian thought is incomplete without 
his valuable intuitions, systematically explained. Saint 
Kulasekhara claims him as a great 'Vaisnava Yogi’ (Arts 
age A GAA at T N wa orga... 
ete. in YEA, verse 17). His references to some of the 
Avatars of Visnu in a newer light - (Varaha and Vamana for 
instance) in 'Shatapatha Brahmana, Creational Hymns 'Seen' 
by him declaring Visnu as God Supreme do attest to this 
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certificate. His description of Yogic experience (or experience 
in Deep Sleep) as that of a union between the Lover and the 
Beloved, in which one cannot know anything higher as more 
Blissful, anything exteriorto it, (aera Bear aana: a 
aerat FZ, etc. 3.3. 4.3.21) and which is why it is not 
expressible in words, nor recollectable in wakeful state, etc; 
his analogies in the same context of Yogic experience, to 
musical instruments producing a world of joy drowning baser 
elements in one's experiences, etc. show him as a Realist more 
than an Escapist or Illusionist. (We shall see more of this later 
on). Meanwhile Unvedic and Antivedic schools of thought 
also sought to exploit his name for their propagation and 
preservation! A great Smrti work in Yajnavalkya's name shows 
him as having great respect for the world of Reality around 
us, and to its numerous transactions. As law giver, he is 
unparallelled, as there are some unique features in it! For 
instance he says that a ‘Yogi’ or 'Yati' would do well if he 
knew music and dance too! (Yati Dharma, 115-116). A second 
instance of his love of music and aesthetics!! Meanwhile a 
spurious work in his name, has come down to us, presenting 
a Buddhistic view of life! (rrna): This is definitely of 
a later origin as it deals in Advaiticagrminology and concepts, 
reducing life to an illusion. It is like Yoga Vasishta, another 
spurious work of a similar nature and purport, trying to exploit 
its association with the name of that other great Risi of yore. 
That shows that Anti Vedic thought-currents are quick to grab 
names of great personalities and unique concepts of Risis to 
their fold, print their own stamp on them, and pass them on to 
posterity in a distorted form and meaning to suit their purposes. 
Yoea is as old as the Veda, as any Vedic student knows, by 
mett Vedic references themselves and Yajnavalkya was 
neither the first nor the last in this tradition. Yoga here is a 
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process of Bliss filling the mind, after driving away all 
obstacles to it; a process of God-consciousness occupying 
the entire personality of man in all its aspects; this is the 
purport of both the Taittiriya Brahma Vidya (eof ster faer) 
known as also the Ananda-maya Vidya, and the Vidya taught 
by Yajnavalkya at Br. Upanisad, in self induced Trance or 
Deep Sleep, after fulfilling all the conditions required. The 
Unvedic' Yogic’ 'experiene' (?) consists in emptying the mind 
and keeping it in an ab-normal, prolonged state of ‘Nihil’, i.e 
minus any consciousness involving the l'or 'you' in it, and by 
resorting to all sorts of techniques (including drugging, 
hypnosis, alcohol etc.), which is why Buddhism and similar 
thought systems fell into disrepute and were branded as maa 
systems (i.e., those using dubious and unhealthy practices). 
There was a danger that Yajnavalkya's new ideas would be 
drafted into this stream as Vaisampayana thought and so his 
earlier excomunication was understandable in the light of these 
later developments, anticipated very correctly. 


THE TEXT 

The text extant of this Upanisad is complete in all respects 
and has come down to us without distortions in letter as well 
as incantatory notes, thanks to the Shrotriya tradition. But while 
Advaitins in general consider only the first three parts of it as 
constituting this Upanisad - the Siksha, the Ananda and Bhrgu 
Vallis, Visistadvaitins treat the fourth one also, the so called 
Yajniki chapter, as genuinely within the text, and designate it 
as Teta ATTA. There are textual proofs also to corroborate 
and justify this view. There is continuity of thought to such 
an extent, that without some parts of this fourth chapter, a 
few in the opening f8tetaestt look incomplete, purposeless or 
meaningless! One last Sigal, or bunch of text. seems to be 
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the very quintessence of the whole of the Taittiriya Veda 
Branch, summing it up in symbolic terminology, as it occurs 
at the very end of this fourth chapter, and without it even the 
Upanisad looks incomplete! There is another which refers to 
the wisdom that Bhrigu of the third Valli received from his 
father Varuna. continuing that message into a grand sum up, 
in secular as well as spiritual terms, stressing the continuity 
of life between the here and the beyond. These three parts 
occuring at the end of the fourth chapter are unparalleled in 
their power of epitomic forcefulness, and clarity, and it is 
difficult to imagine the message of this Upanisad finally, 
without them! Besides, in the daily ablutions given to honour 
the Initiators of the Nine Kandas (Nava Kanda Risis), these 
four chapters as of one Upanisad, by name and insignia, occur 
side by side, known as atfedt, arextt, atia], etc. The 'Siksa 
Valli is here designated as the Samhiti Upanisad, as it views 
the entire cosmology as one grand flow of Five unbroken 
chains, the afer, afaa, afifea, afer and sare 
chains as it were! (cf: 3441 Het AAfeat:- "These are aspects 
of One Continuum"); The Varuni Upanisad comprises the 
Ananda and Bhrgu Vallis, as the matter running through them 
is one common stuff with one setting and myth. The Fourth 
Chapter is what is known as Yajniki, as it comprises hymns 
used in daily Sandhya, those used during meals, and during 
bath for purificatory purposes, with the glory of God as 
Narayana running through as a common thread and 
culminating in viewing all life as a grand Daily Sacrifice called 
JeF, which is discussed in Brahma Sutras, as a major Vidya! 
Those that tend to view this part as of later origin’ or as 
spurious, are followers of mischievous minded Western 
Orientalists in general and do not conform to the traditional 
view of arrangement. Unfortunately there are two recensions 
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here, (1) followed by theTamils (the Dravida patha) and (2) 
the Andhras, the Telugus (called the Andhra Patha); the 
Andhra Version must have come into existence during the 
Vijayanagar period of Sayana as a commentator and general 
editor of all commentaries on all Vedas; it is slightly larger, 
clearly indicating additions which are glaring and which tend 
to reduce the place of God as Narayana to that of an ordinary 
Deity, as one among many, - a purpose which runs contrary to 
the grand and imposing opening verses of this majestic 
Upanisad, - and thus interpolating a number of hymns (in 
Gayatri metre) eulogising minor Deities of the Hindu 
Pantheon, including some which are not even mentioned in 
Rg Veda! That must have been.by someone like Vidyaranya 
or Sayana or Madhava propagating a syndicate of some five 
or six important prevalent deities, as of equal status, in the 
concept of Panchayathana, or Shanmatha Sthapana, aimed at 
preserving social harmony through religious harmony! The 
purpose of the interpolations is commendable though against 
the spirit of tradition, its historicity, and questioning the very 
philosophy of the Veda and Upanisads as of a grand 
Monotheism, and trying to substitute a Monism in its place in 
which these deities are no more than imagined names of an 
ultimate Nameless, Formless Absolute, thus of no ultimate 
significance! That even Advaitins speaking Tamil follow the 
other, more ancient version, without these interpolations, in 
Tamil Nadu, in the so called Dravida Patha, is a proof of the 
ancientness of this recension. But even here verses that look 
like interpolations are interespersed, except for which the rest 
of the text is homogeneous, and agrees with the tenor and 
main thought of the earlier three chapters. There is thus no 
room for doubting the authenticity of this fourth chapter in its 
entirety. No doubt, some verses of this part are common to 
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one or two other Upanisads like the Katha. the Mundaka. the 
Shvetasvatara etc., but this is a general phenomenon 
throughout Upanisadic literature, of verses of great importance 
recurring commonly and by itself it cannot be a proof of the 
‘lateness’ or ‘ancientness’ of an Upanishad text or its thought. 

It is unfortunate that this fourth part of theTaittiriya 
Upanisad and its numerous commentaries do not find a place 
in the present Edition brought out by the authorities of the 
Academy of Sanskrit Research of Melkote ! Perhaps they 
intend bringing out a separate volume, later, in this respect. 
But what has to be said in common. in an introduction, cannot 
wail for a separate volume, as it is the oneness of central 
thought that is to be kept in view while trying to understand 
any part of this great Upanisad and hence these words are of 
special importance in this context. > 


2. THE IMPORTANCE OF THIS UPANISAD IN 
THE CONTEXT OF VEDANTIC THOUGHT: 
This is one other important angle to view and measure 

the importance of this Upanishad. We can point out at least 
three or four foundational ideas of this Upanisad, as crucial for 
deciding the Nature of God. His relationship with the world of 
His creatures. and in understanding life and the Upanis&d's 
attitude to it. All schools of Vedantins are agreed that the view 
of the Sutrakara, Bhagavan Veda Vyasa, are inviolable in 
grasping the Upanishadic intuitions as one only body of homo- 
geneous thought. though that view itself is sought to be drawn 
away in different (even opposite) directions. by adding 
indeclinable words. which are not in the Sutras originally, to 
distort the meanings. or by breaking them into different phrases 
or compounds to yield meanings nearer to those intended by the 


interpreters, Or sometimes even by substituting basic texts of which 
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ad 
the Sutras are supposed to be decisive interpretations or rulings, 

The very opening Sutra for all pratical purposes, (i.e, 
apart from the first, ‘opening’, introductory, preliminary Sutra) 
uses a text from this Upanishad to decide 'Who' is God. and 
what is His functional relationship with the world process - 
AAT Ads (1.1.2). "That is God (or He is that God) from 
whom this world emanates, in whom it is sustained, and in 
whom it is absorbed and dissolved". There are numerous other 
so called Karana Vakyas (statements explaining causation), 
but that Vyasa should have chosen this from among all of 
them is a pointer in the direction of the importance of this 
Upanishad text among all! Why only this text is chosen, though 
in the self-same Upanishad there are others, as for instance the 
other famous one, #4 FM aAA AE "God is of the Nature 
of Truth, Consciousness, and Infinity” - is fully described and 
discussed in both Srutaprakasika (The Gloss celebrated on 
Sribhasyam, by Sudarsana Suri) exhaustively, and by Vedanta 
Desika in this context and ina manipravala text (a Sanskritised 
Tamil Text) called Virodhi Parihara. A gist of these 
explanations can be summed up as follows: 

To describe God as Eternally Durable (Tet) in all three 
aspects of Time and beyond it, as Extensively Durable (1) 
in all space and beyond it, as the very embodiment of the idea 
of Infinity and as Possessing consciousness beyond any kind 
of deformity, perversions, or distortions to make Him an All- 
knower (ads) . IS not wrong - says Sudarsana Suri. This 
definition however describes God, at the most, in His Essential 
Nature, (Per Se), and not in His cosmological context of world- 
relation! Obviously the latter context is more inclusive, larger, 
and what bestows a healthy pro-world view of God!!! If God 
is defined in this way, then ideas of the former definition can 
be found as accomodated too in this latter. and absorbed also. 
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Is there, then, such a larger cosmological definition of God, 
in the whole of Vedantic literature? Yes, says, the Sutrakara, 
and springs this alternate one from our Taittiriya text: 40T aT 
zarfa spatter maA, a aaf shafa, uesafe, af 
afafa fats, aAa .... ete. "know That (or Him) as 
God, from whom all this world of creatures, sentient as well 
as insentient, does emanate, in whom all this is sustained, 
and into whom, all this is finally withdrawn or absorbed." 
The idea is that if God is sought to be described only in 
the way of that other text (21, 314, HAA), then two 
shortcomings would be unavoidable. (1) In the first instance. 
parts of this definition would overlap on the definition of the 
Individual Self - TTT as he is also known in his released 
state, as endurable spacio-temporally and infinite in his 
conciousness etc.; and so a confusion between the identities 
would arise, unnecessarily. (2) In the next instance. even if 
this confusion is resolved somehow, a greater confusion 
would arise in regard to God's relationship with the World- 
Process! While the Samkhyans claim world-authorship only 
for Prakriti, mute and mutable Nature, a mere unintelligent 
principle, and dismiss God as not needed to explain life, the 
true Vedantin requires to establish God as an Intelligent 
principle as accounting for the wonderful plan behind this 
world process and as accounting for it as its author! The basic 
task of Vedanta as metaphysics is to account for and explain 
life and its numerous riddles! The Samkhyan view is a grand 
pessimistic one, denying God, and denying meaning for life, 
and any future for the individual self! The clever Samkhyan 
might absorb the other definition into his fold to fool 
Vedantins, and super-add a static God, (an entity, functionally 
zero in effect), whatever His wonderful powers may be, 
without basically changing the fabric or texture of his 
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malicious world-view of metaphysical meaninglessness! That 
will not alter the status of the world as maya, (meaningless 
mirage, or illusion) nor the destiny of the Individual Self ! To 
deny the metaphysical idea of Relations is to deny the ideas 
of Reality, meaning and purpose for world process. So a 
comprehensive definition, defining God in terms of the world, 
and the world in terms of God, is of paramount importance 
and this requirement is answered and attended to by this latter 
text of this Upanisad. It can look after all other metaphysical 
requirements of Vedantic thought too - like the problems of 
one and the many, Being and Becoming, Reality of the world 
process, God as with character, Freedom of the Self in self- 
causation (HU AEIAT....), etc. 

Secondly, many statements of the Upanisad declare the 
world-creation process as real, unequivocally, (at 2-1-1, 2.6.1, 
2.7.1.) etc. Further this is described as ‘Sukrita’, as 'well-done', 
instead of as ‘fase as in the Chandogya text, in the Sad Vidya 
context. (fart armed, gfe Fei etc.) where too the 
meaning is the same - Aflaai ATAT SrreAIT:- though there is 
room for ambiguity and scope for distortion as Advaitins take 
it invariably as 'a false superimposition of world-appearance 
on the absolute’; Sukrita (in TATI aq gyagya Ffl Je ad 
GFT 1) (at 2.7.1.) plugs this gap for unwarranted overinter- 
pretation and silences the mischiefmonger effectively! 

Thirdly, this Upanisad visualises God as the embodiment 
of the culmination of Aesthetic Bliss, bridging the chasm 
between metaphysics and aesthetics sought to be established 
by Absolutists like Shankara and Kant! The gain is immense 
in terms of values, and in the direction of world-affirmation 
and consequent ethics and morality too. 

To crown this, as it were, this Upanisad is unique for its 
bold description of God as Anandamaya, Blissful; it means a 
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God, a Super-abundant-Plenitude of Joy, a Saguna idea of 
Brahman, which alone is a true solvent for all riddles of life 
and Vedanta, and not a Nirguna one. in the idea of an Absolute 
desiccated of all qualities, virtues, functions, values and relations, 
creating controversies every where at every step in the explanation 
of life. The Sutrakara devotes an entire Topic (Adhikarana) 
for it, comprising some eight crucial Sutras - (1-1-13 to 20.) 
and himself openly refutes possibilities of Absolutism in antici- 
pation! See the wordings of the Sutras themselves : 'The 
‘Anandamaya' is one who has a super abundance of joy and 
not its deformity !" (1.1.14) "He is not the other (the jivatman), 
as the context does not suit." (1.1.17). "There is à difference 
between the two as maintained." (1.1.18). "The union of this 
(Jivatman) with that 'Other' is taught by the text (1.1.20)." 
See the emphasis on plurality. world-reality, God as full of 
Bliss as Saguna, plugging scope for Absolute Identity, and 
the world as Illusion! 

Fourthly, God is designated in this Upanisad as the Inner- 
most Indweller of the human personality, stating that the rest 
of the world is His Body in an organic relation in the repeated 
expression MÂT eT, the AHA FAT. It is for this reason 
that Brahma Sutras are themselves described as mza HTATAT 
- or mA FATT - i.e. a science meant for searching for the 
Embodied Reality, or Embodied Spirit,or World-Soul. This 
is the hinge of Visistadvaita, or Watt sft, the main key to 
the unlocking of the metaphysical riddle, and the main 
instrument for its resolution. Whoever accepts God as mAr 
ag, as Embodied in an all sentient and nonsentient beings as 
their central Reality. will have automatically accepted the 
Visistadvaitic view of Vedanta obviously. This same view is 
elaborated in the Aai ae of the Brihada-ranyaka and 
Subala Upanisads also further. 
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The rest of the text is equally important for ethical, social 
and aesthetic views of life, as conducive to the grand meta- 
physics running through the entire text homogeneously. Means 
of attaining Him are also discussed in a variety of ways, to 
arrive at the grand conclusion that Self-Surrender is the best 
among types of penance, the best among activities aimed at 
that goal, and the best among types of knowledge and 
experience, leading to it. This is precisely the core of Vishishta- 
dvaitic thought! 


3. MEANING OF THE FIRST PRAYER FOR 
PEACE (anf). 

God in His multifarious functions is prayed to for bestow- 
ing peace that is conducive and instrumental to a detailed 
God - discussion here. This is followed by a prayer to the 
Word, the Veda, the conglomerate text, uncreated, imperishable 
and without blemishes, itself considered as an embodiment 
of God in Divine Sound. Then comes a brief eulogy to God 
as Breath, the pronounced Word or Veda, the visible or (rather 
audible) concrete Brahman; this is concluded in the oath that 
the reciter shall pronounce the Word. infallibly, incorruptibly, 
with full realisation of meanings, so that the fully, rightly 

- articulated text shall protect the reciters in general, and the 
one actually now reciting it personally, in all possible ways. 


4. INSTRUCTION REGARDING THE 
‘CHANT’ (afta) EXPLAINED. 

There is a brief section that follows the ‘peace-prayer’. 
indicating that the letter, the syllable, the notation, the duration 
of syllable - pronouncement, its varying lengths depending 
upon whether it is a mono-syllable or diphthong, the 
continuousness of the chant, the Strength of breath that must 
go into the chant in suitable and varying contexts shall all be 
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duly caretaken, and practised accordingly, while reciting the 
text. This is, of course, applicable not only for the chant of 
our present text, but also for the rest of the Veda, but is 
specially mentioned here, as nowhere else, keeping in mind 
the especial musical quality of the present text, an instance of 
the Veda Purusha being conscious of his own musical 
experience, and the need to preserve it in its integrality and 
entirety! It is inferred usually that this first chapter of the 
Upanisad derives its title as faa for this reason, of extra 
emphasis on instruction. Very true. 


5. THE LARGER SENSE OF THE 'INSTRUCTION' 

But anyone who is carried away by this much only, would 
truly miss the greater meaning at large in the rest of even this 
very first chapter, and in the entire context of the rest of the 
Upanishad. Indeed the entire Upanishad is of the nature of 
one uninterrupted instruction, step by step, leading to God- 
Realisation, starting from how to appropriate food, and how 
to look at the human personality and seek for its core as God! 
There are thus numerous instructions that strike our attention, 
presented in one stretch, in very unambiguous and novel terms 
and terminology. Let us see them : (i) The most striking 
‘instruction’ is regarding all cosmological evolution as a grand 
chain of five types of incessant sacrifices’, as a sort of 
continual flow. This is said to be an esoteric teaching within 
the gamut of even this small 'Upanisad'. The word used for 
‘chain’ or ‘what holds all cosmic process together’, a ‘vision of 
togethemess’, is ‘ifeat’-from which, this section is designated 


as the atfedt gaf, stressing the importance of this idea 


and its instruction here! That grand sacrifice is fivefold 


(Gearafyanenrg ) in five streams of process, so to say. (a) There 


is first the process of incessant creation of different worlds, 
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different solar systems, different nebulae, different galaxies. 
(b) Then there is the process of creation of self lurninoys 
objects like the Sun, (c) This is accompanied by the process 
of transmission of knowledge and wisdom in the Teacher- 
Pupil relationship of flow, (d) There is the process of progeny, 
or creation of future generations of mankind and (e) the 
process of the transmission of the Word (the Sacred Vedic 
Chants) orally through the teacher pupil relation. There is not 
a sixth one, which cannot be accomplished or accommodated 
within this 'frame of five’ or the so called 4TgT view! See the 
explanation for these within the Upanisad itself : (a) The earth 
and the skies are like the mother and father (in the well known 
aragfaat relationship) which by interaction produce other 
worlds. Ethereal space is the meeting ground and the wind is 
what brings about the union to produce these new worlds. 
Old earths die yielding place to new, being wind worn, weather 
worn, sky worn, and there is no loss of matter here as physics 
acknowledges, in the law of conservation of matter and energy. 
What a modern fresh view corroborated by science ! (b) The 
Fire and the Sun constitute the luminous pair, united by Waters, 
and meeting in Lightning - to produce new heavenly lights. If 
one Sun is burnt to ashes, another will rise out of its debris, 
thanks to this Natural process, (c) Soalso spiritual knowledge 
or wisdom. The teacher is the purvarani, and the pupil is the 
uttararani (divine pieces of wood, when churned against each 
other, which yield the Fire of the Altar), the one passing on 
his wisdom to the other, so that the Acharya survives beyond 
death in the very form of his own pupil, the repository of 
divine wisdom. Here too there is no death or washing away 
of any achieved excellence! This immortality of wisdom is 
achieved through discourse, in transmission by word of mouth, 
(d) Then follows Immortality of mankind. by the mother-father 
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union (like altar fire-stricks); the child being the meeting 
ground and intercourse being the process. Note how sex 5 
divinised here and a cosmological outlook bestowed on it. 
(e) Last, but not least, comes the handing over of the oral 
tradition of sacred Vedic texts. The lower lip and the higher 
lip constitute the parental pair, yielding the pronounced full- 
fledged word, through the instrumentality of the tongue. The 
Upanishad re-emphasises that these are ‘great (unbreakable) 
chains’ holding the five fold world (etymologically designated 
even as 'I-494'!) together. This 'Vidya' concludes with the 
benediction that he who knows this. will be blessed by 
plentifulness in food, progeny, merit entitling him to the other 
world, and worldly prosperity here ete. 

It is a pity that no commentator on the Upanishads or 
Brahma Sutra has used these potentially fertile ideas, in 
association with the so called Arambhanadhikarana (2-1-15 
onwards.), which is meant to explain causation in the Sadvidya 
style, by reconciling the twin ideas of Identity and Flux, except 
perhaps Sri Ramanuja in an indirect way. The job concerns 
how identity is both produced and absorbed in the flow of 
cosmic creation. Produced identities never remain statically 
perfect as cancerously persistent entities. preventing evolution! 
They too pass on into ever further modes of novelty, into 
greater identities, thus subscribing to the law of Sacrifice. 
Aaa as Geethacharya puts it in chapter 3 of the Gita. The 
job of explaining the ‘production’ of novelty, also involves 
the explanation of the phenomenon of loss' in the same 
process, as there is no ‘original production out of nothing’, 
but only turning something into a new shape or order out of 
something else which is offered into that process of novelty! 
‘Shankara's advaita flatly rejects change or real evolution 


which is so much evident in life, and so cannot do justice to 
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Sadvidya, which is essentially a Parinama Vada, and not 
Vivartavada as he would like to substitute in its place ! Neither 
does Madhva's Dvaita accept ‘change’ in his rigid scheme of 
‘fivefold differences based on gradation’ (TST, ARTET) 
approximating to the idea of changeless Purushas caught up 
in a mad flux ọf unstoppable Prakriti, making them mutually 
useless, burdensome, and incapable of explaining change as 
a phenomenon evident in life! To both these Acharyas who 
have commented on this part of the text, this Pankta vidya, 
means nothing! Only Ramanuja seems to take note of this 
intuition while at Arambhanadhikarana, saying : 
agi aema yle aA we Al ae PO 
set irk, agafa aroga FART ATE 
aerea PET! RAFA A a À NE 
Sp gi pare Gals: ea 9 gy 


eee, aT | FRI Saas =r 
demia As, ARAR sas AITA err 
aa aaa a EAT PA A aaen 
AeA, Uha Jen deda, ASS Uha T 
q ofa a s fesl l (Sri Bhasyam 2.1.15) 

This can be rendered as follows: 

"You said that the effect is (totally) different from the 
. cause, because while the cause as clay still survives, the effect 
as pot is lost, as we see, in pr actice. This objection is answered 
by accepting different states of the same causal material for 
which production and destr uction are but two different states! 
When the causal material undergoes different states. 
correspondingly different words denoting them as effects are 
very natural indeed! Even if, (thus) production (of novelty) is 
accepted, Satkarya Vada (the argument that cause and effect 
are the same) is not controverted, because what is produced 
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as novel is 'Sat' only. But then you will say: You are 
maintaining a self contradicted argument: you say that it is 
Sat (i.e. something with definite shape, form, and other 
characteristics) already! and at the same time you also say it 
is ‘produced’, next !! (How can something well ordered as 
cause be re-produced as effect, anew?)' To this our reply is 
this: This unnecessary question or objection is by one who 
does not know the true nature of ‘production’ or ‘destruction! 
What is known as ‘destruction’ is the acquiring of newer and 
ever newer states by a material, and the shedding of its older 
and earlier states in which it passes through and so thus 
acquiring its present state (at any given moment.) A material, 
as it is capable of all states (by definition Z% is material - as 
waeqad or what possesses states), and as it survives and 
endures (even in a changed condition) and so is called Sat, 
there is no contradiction with the Sat Karya Vada. (See this 
explanation for example.) (Clay) by abandoning states of a 
saucer, loose earth in powdery state, and a lump (in a plastic 
state when mixed with water, etc), acquires the state of a pot 
(by suitable shaping.) Thus by abandoning the state of oneness 
to acquire many-ness, and that of many-ness from oneness it 
is possible (for a material), and there is no contradiction in 
all this.” i 

This cycle of constant change, resurrection, which is the - 
Vedic idea of Yajnya, aiming at producing newer and ever 
newer identities. is what T.S. Eliot describes in moving poetic 
language, as follows: 

In my beginning is my end. In succession 

Houses rise and fall, crumble, are extended, 

Are removed, destroyed, restored, or in their place 

Is an open field, or a factory, or a by-pass. 

Old stone to new building. old timber to new fires, 
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Old fires to ashes, and ashes to the earth 

Which is already flesh, fur, and faeces, 

Bone’ of man and beast, cornstalk and leaf. 

Houses live and die: There is a time for building 

And a time for living and for generation 

And a time for the wind to break the loosened 

pane.(etc. } 
(Four Quartets: "East Coker": lines 1-11.) 

This Taittiriya description of all cosmological evolution 
in the symbol of grand chains, fivefold, is a great link between 
the Samhita concept of Yajnya, and the Upanishadic idea of 
Tyaga, involving metaphysical considerations of causation and 
other allied ideas, stated in simpler poetic language in Gita. 
Instruction’ in this regard is well placed in our present 
Upanishad, and is worth taking note of seriously in the light 
of the commentaries, (in the light of Ramanuja's explanations.) 

(ii) Another aspect of the larger Instruction’ ignored by 
many, but awaiting our urgent notice, is in regard to the means 
of Salvation. 

The inquiry starts in the Siksa Valli (Ninth Section), and 
ends up after elaborate checking, explanation and exploration 
in the last parts of the Narayaniyam or the 4th Chapter of this 
self same Upanishad! Unfortunately few commentators have 
taken note of it in other traditions, and it is only in the 
Ramanuja tradition there is Scope for a final and compre- 
hensive grasp of this great intuition, which can answer the 
still-going-on, and needless controversies regarding the proper 
means for salvation. 

The ninth section of Shiksa valli begins by representing 
triple disciplines as alternative approaches for final salvation, 
in quick succession: (At 4 area yaat a) etc.) Among 
these threefold groups, two seem to be constants - study and 
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discourse - (ATATA and S444), while the first one seems to 
be a variable in succession: (1) Right Conduct, (i) (2) 
Practice of Truth, (74) (3) Penance. (T4).(4) Self control 
of outer senses (8) (5) Mind Control, (3), (6) The se 
Fires of daily worship (44494) (7) The Holy Fire which is ¢ 
must for a householder (afre =), (8) Worship of guests, 
(afar), (9) Worship of Manes (forefathers) (ATTA), 
(10) Preserving progency to pass on tradition (S317) (11) 
upbringing of the right descendants (Ima); while at the 
end, different views of ancient teachers are stated as to which 
of these variables is truly entitled to be fixed as a constant 
too! Rathitara would prefer practice of Truth. while Pourushishti 
would prescribe Penance as this third substitute in its entirety 
of cumbersome alternatives, and would be content with the 
other two constants of daily study and discourse! The section 
does not decide on any ruling here, but merely states that at 
least ' Tapas’ is incontrovertible; but reserves its final 
judgement and elaboration of all these ideas in succession. in 
their very order, in favour of "Total Self Surrender”, which is 
their fulfilment, in the 4th part of the Upanisad, as the 
crowning of this inquiry. Let us follow: That important portion 
begins with Ft q4 Tot Ach etc, (61st anuvaka.) The judgment 
runs as follows: 'Truth is supreme, no doubt, as leading to the 
highest Abode (of God); one who attains it does not have the 
fear of any fall; fasting is the highest form of penance, no 
doubt; that is why people steadfast in realising God resort to 
it, so also control of senses and mind; charity as a form of 
penance too is very efficacious, no doubt: subscribing to the 
Law of Life, Dharma, in its numerous aspects also is good: 
begetting right progeny, maintaining daily Holy Fires, or Fire. 
various elaborate sacrifices, - are all good too ! (But note !) 
But... all these observances must affect and make a difference 
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to the mind of the novice. as without the involvement of this 
greatest instrument, all the rest, however great they may be 
(as vehicles to that other world), would be a waste! They are 
therefore lower vehicles - af? aT oara! That is why the 
real men of knowledge or wisdom are satisfied with a rare 
‘mental sacrifice’ - fates TTT aaaf - only real knowers 
of God, and the surest means to Him, revel in this highest and 


Pray, what is that Highest Means ? The Upanisad, first, 
briefly states it as "TA TarerAwad’, as its final ruling or 
judgment (Self - Offering of oneself to God, in total surrender, 
is the highest among Vedic Sacrifices, Tae faamai, as 
commentators would call it), and then elaborates it, after a 
brief eulogy of this idea. 

Even the delivery of this final judgment is prefaced by 
quoting a precedent, delivering an identical verdict! A certain 
Aruni, of the linealogy of Suparna, son of Prajapati, similarly 
once asked his father "Sir ! What is the highest means to God?" 
meaning thereby, the easiest, simplest, but most efficacious 
path yielding a quick result. And the revered father answers : 
"Some say Truth, as it is by that the Sun shines, in which 
Speech is firmly established, and in which everything is 
affirmed and founded; others say penance... others favour self- 
control... yet others mind-control, ... charity... Dharma... 
begetting progeny, ... the Holy Fires... The Mystic Fire... the 
Sacrifice... and therein too, ‘Mental Sacrifice! (Meditation)... 
But the wise ones are in favour of Self-surrender to God... 
Who is the Highest Person, who manifests in five famous 
emanations... who pervades all this universe .... who is beyond 
all darkness;.... one must know Him through the mind and 
heart (through devotion and knowledge). to avoid Death and 
rebirth. (7 q UT gest man geen ga adfee oid 
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EAA SA AAA HST ET A eT a Tepe PIEM, 
crear AAT aA TE: | 1) xe > 
But what is the mode or procedure for this Self-offering 
to Him? The Upanishad details it also: ; 
"Oh Lord ! You are the supreme to be attained: you are 
the All Pervader; You are the All Creator. making living things 
breathe: you are the Light of lights... I take refuge in You. 
after discovering You at long last: You are truly Brahman, 
and I have sought you all along and now found you out!" one 
must so pray in body, mind and speech and associate one's 
everything with Him, by reciting the monosyllabic Pranava 
(in the manner taught therein too). This is the greatest of 
Upanishads unknown even to Gods.” 
(area AA sot arate eran... seas gS T, war 
oT Hee sierra yasia, vas aen sari Tal...) 
The inquiry, thus. starting at ‘Siksa Valli’, attains 
conclusion only at the end of the Narayaniyam, majestically, 
indicating that all this is one Instruction’ only. Other 
explanations look partial or fragmented as alternatives, now, 





conclusively ! 

Gii) A well known ‘Instruction’ regarding the practice of 
some universal ethical principles, applicable to all categories 
of mankind of all times and places occurs also at the end of 
the 'Shiksa Valli.' That is the parting instruction of the Acharya 
to the Disciple, leaving the Ashram after a substantial period 
of stay for study-t¢4q=t amaisa aque, etc. 
Observance of Truth, Righteousness, Study, Duty to one's 
Mother, Father, Tutor as God, worship of Guests, House- 
holdership and progeny as duties not to be given up al any 
cost, resorting to the best among duties or professions, 
maintaining ait family traditions, charity, hospitality, respect 
for crs ae God. and following the best, ideal examples 
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in eases of doubt in crucial situations - are all taught in the 
simplest and most effective, direct language. This 1s the one 
instruction which is most easily identifiable in the text, lending 
credence to the title of this first part as feretracett. 

(iv) There is an interesting prayer by an ideal teacher for 
getting ideal pupils ! The reverse case would have been more 
easily understood or appreciated, in today’s context of 
education! But ideal teachers too need ideal pupils to carry 
on their traditions, and this is highlighted to show the rarity 
of deserving pupils in all ages at all times. It starts: 991a] 
aarmau tater etc. (1.4) Those ideal pupils are to be blessed 
with thirst for knowledge, self-control etc. i 

(v) Another valuable content of this first chapter is a 
mystical symbolic teaching in respect of the three well known 
‘utterances’ (43 Yq? F438) and the discovery and significance 
of a Fourth one too - (Wé@8), in which all the- known worlds of 
knowledge and experience are comprehended. It appears that 
these ‘utterances’ are symbolic ways of grasp of areas or levels 
of consciousness, on the path of onward march of a Vedic 
student pursuing God on the Yogic paths. For, the knowledge 
of the ‘Word’ must culminate in the wisdom of ‘His 
Experience’! 'Bhuh' refers to the ‘earthly plane’. 'Bhuvah' refers 
to a higher plane denoted by ‘space’ or 'skies'. 'Suvah' refers 
to worlds of light, and still higher planes of knowledge 
symbolised by the 'Sun’. These three are annotated further as 
knowledge of the Word as sound, as musical experience, and 
their core as (Self)-sacrifice. But a fourth one is discovered 
by one, Mahachamasya (perhaps the son of one who has 
conducted numerous Soma Yagas in which big laddles are 
used for offerings to the Fire), as Mahah. (mE) Now this new 
one denotes God, meaning the Greatest, the Biggest. 
(equivalent to Brahman in meaning and significance). of 
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Whom all other deities worshipped in the Vedic pantheon are 
but limbs, in an organic relation. Here is perhaps one of the 
most ancient references to the basic concept of Visistadvaita 
that everything in this vast expanse of the Universe is the 
Body of God! Ramanuja did not bring this idea into his 
metaphysical structure from somewhere outside the Vedantic 
fold, from some alien fields, but discovered it in such casual 
looking references in the Upanishads themselves. Two have 
been pointedout already from this Upanisad only:- 

(1) TÈT Ta MÅR AT - in successive refrains pointing 
to WERT HATA, the worlds of Food, Breath, Mind and the 
Soul (with Intellect as his main characteristic) forming the 
body of God as Anandamaya, (2) and this discovery by 
Hrerd4qet, that all Vedic deities are but organic limbs of One 
All Pervading God, Whom the Upanishad denotes as Vishnu 
and Narayana elsewhere. Ramanuja did not have to borrow 
these ideas from Agama or Puranas, as these themselves were 
elaborations and continuations from the Vedic tradition. 

(vi) God within : Another ‘Beauteous spot’ of this 
Upanishad is one where God is actually sought to be located 
in man, locked in his ‘heart’ as it were (beginning 4 4 miraga 
areas), God the 'Golden hued’ (waas), God beyond 
mortality (#42). This discovery is here taught by a yogin of 
the Vedic fold by name -miaa ‘prachinayogya’ - a peculiar 
name indeed, meaning perhaps one who deserves, or is eligible 
to belong to the right tradition of the Ancients. How the 
individual-self can attain Him beyond this physical life is also 
taught herein - thus completing metaphysics with practice, 
Yoga, fulfilling Vedanta as one body of knowledge. If one 
compares this with a similar part in the Narayaniya (Fourth 
Section of the Upanishad) beginning with meray d.. 
especially the last few verses where also God is located as 
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within man's heart. (74 aq fading.. ats forar mA 
qaen ataferds...) One can be convinced that the Upanishad 
aims at teaching what Sri Aurobindo calls Integral Yoga', or 
what Sri Yamunacharya called amma faa earlier, in very 
unambiguous words, with all due accessory instructions in 
the rest of its parts. God within is Anandamaya, the Thousand 
Headed One of whom the rest of the worlds, the rest of deities 
are Body, and we can attain Him through Self-Surrender. This 
teaching of Visistadvaitic teachers would now look to be the 
most natural teaching of the Upanishad beyond anyone's 
attempts at distortions, or negations. When this Anandamaya 
of the Bhargavi Vidya, is equated with the 'thousand Headed 
one’ of the Narayaniya, here itself, and of the famous Purusha 
Sukta of (Rig Veda), also occurring in this self-same Aranyaka 
(at Ill-12-32 etc.), and with 'God' associated with Holy 
Primeval Waters (Haas FYas etc), and with God described 
as 'ẹ?' in the equally famous RWT% Sukta (Rig Veda and 
Yajurveda). also brought into this context deliberately in the 
Upanishadic text itself (Haas 4y EmA ga) in the 
IV part of this Upanishad, the last traces of doubt about the 
direction of flow of thought running continuously in the 
Upanishad disappear, and the rhetoric of Yamuna, the 
Paramaguru of Ramanuja, is fully vindicated: "Is there anyone 
in the Vaidic world, Oh! Lord Supreme Narayana, who does 
not tolerate your most natural overlordship of the Universe, its 
endlessness, excellence etc! -- amama, 
mAN! att 4 yeas Rae as? aet...11..)" Here is 
Visistadvaita fully vindicated both in its metaphysical aspect 
and its lofty theology; in the 'Sarira Atma’ bhava. and in 
‘Srivaishnava’ Theology describing God as Vishnu with His 
Consorts as *Î and @t (Js), at both Aranyaka Ill- 13, 41, and 
the IV part of this Upanisad. The commentaries brought 
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together in the present edition in one volume have done full 
justice to this treasure. 


(vii) The Significance of Pranava, the monosyllabic 'Veda': 

The Pranava is the epitome of all the Veda as is believed 
by all Vaidikas from yore. It is both philosophy in quintessence 
as Thought and practical Yoga as Experience. (It is another 
matter that Non-Vedic modes of thought-systems too have 
'stolen' the same in today's set up. and appropriated it to suit 
their requirements, to acquire resemblances of respectability, 
tradition, mystical dignity and ancient sanction. But the 
Vaidikas should not be carried away by explanations aimed 
at negating Vedic truths and values.) 

The Pranava finds a detailed expression of mystical 
explanation, and corresponding eulogy at the beginning of 
Chandogya Upanisad, as Udgitha. It is a Whole Vidya there, 
an entire and independent mode of intuiting the Divine through 
Holy Sound or the Word. There are other briefer eulogies in 
other Upanisadic contexts too. But in our present context of 
the Taittiriya Upanishad the eulogy is brief, succinct, and to 
the point. (‘Siksa-8.) 

"'Om' is God; It is all this vast expanse of the Universe. 
It comprehends all cosmic laws, as well as ethical principles, 
It is a representation of God in all permission-asking, and 
Sanction of Vedic rites or rituals. (It is God, as it were, in the 
Doer, or the permitting Authority.) It is the Chant, the Shastra, 
the Sacrifice, the Priest, the Exposition, the Wisdom es 
learning), the Wish for Immortality, and the Means towards it.” 

In short: 

aad ee Taal Aart a Miao 

TA splat as a Hesse | | 


This is how it is further condensed in the IV chapter of 
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Narayaniyam. 

"He who is signified by that Holy Monosyllable which 
is pronounced at the beginning of all Vedic recitations and at 
the conclusions also of the same in which He is well 
established; and therein too the Prakriti (S11), (the first 
syllable in the Varnamala) of which form (in sound and 
meaning) they say, He is endowed with, (as ‘1’ is said to be 
Vishnu by Panini, in letter and spirit) - know Him as the 
Supreme Lord!” 

Mystic traditions are not meant for argument; they are 
Divine in symbolic grasp and realisation. They can neither be 
substituted nor disputed. Such is the rigour that there is no 
scope for misrepresentation or misinterpretation! The present 
is a strong case for example, for the maintenance of Vishnu 
as Supreme God-head. "Harih Om" is the traditional utterance 
before and at the conclusion of Vedic recitations. Hari is 
Vishnu. Whatever the differences in philosophical persuasions, 
all Vaidikas including 'Smarthas', who have Shaivaite leanings 
today, (whatever its origin of associations may be in time, 
spirit, or agency) even today, follow this custom symbolically. 
‘Hari’ is equated with Pranava in this practice. But even in 
Pranava, there is an initial letter - its essence, its prakrti, its 
very natural base, as it were, in the 'Svara' the vowel ‘3’. It 
can neither be abridged, nor avoided in use; it cannot be sub- 
split or substituted also. That is God as Vishnu, says the 
Venerable Grammarian Panini, as Sound and Sense. No 
consonant can be pronounced either alone or in association 
with others in words, compounds or sentences, thus showing 
Its All Pervasiveness - 'Vishnutva’. By the root meaning (in 
sense also) ‘314 Xe, it means 'He who Protects’, ‘the All 
Protector.’ Now this '#", (and this 'sit') is the condensed 
meaning of this Upanishad, says our context. The preceding 
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mantras (ATS I ara FR = ‘ 
ae) 1... ART eq 3 agana 

explain it, and the next ones elaborate it. (eni d etc.) 
The knowledge so yielded is so complete ) 


i f ; as to make the 
Upanishad self-contained, as the mess 


age is neither too short 


to make it obscure, nor too long for memory to grasp or 


preserve it. 


6. THE ANANDA VALLI 

See the significance of the title itself, "Valli means a 
creeper. Here is a creeper in stringed ‘unproduced' Words of 
Divine Origin, which when crushed like the Sacred ‘Soma’ 
Creeper ( in the context of 'SomaYaga') yields the Divine 
Soma, food of gods, drops of which at least, are aspired after 
by Holy Brahmins performing the symbolic ‘Soma’ Sacrifice. 
This 'Soma’ is not the 'inebriating, intoxicating liquor of a 
semi-barbaric race of conquerors called 'Aryas', says Aurobindo, 
but the symbolic flow of Bliss of God, 'F@ltraza", which is 
praised in the whole of the 9th Mandala of Rig. Samhita. In 
our Upanishad text itself God is described both as Blissful 
(GTam), and of the Nature of G. flow of Bliss or Enjoyment 
(tat à ae) in the Bhargavi Vidya. to confirm Aurobindo's 
fine grasp. Obviously, the Upanishad is a condensed 
presentation of the entire Soma Mandala of Rig. Veda, in a 
different, but equally symbolic language. and locating this 
Anandamaya or Blissful Personality of God in man, as at his 
core. Such a bold statement, and emphatic explanation of Se 
Vedic Verses hardly exists elsewhere! True, a certain ‘creeper 
was used during Soma Sacrifices, and so named also. But 
even in the dave Risis of yore, it was hardly available, and 
substitute-creepers were recommended in the Kalpas. H Oh 
what mattered was not the physical creeper. but ns S yaioa 
meaning. The Rig Samhita itself declared: “Him whom 
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Brahmans call Soma, no one can (ordinarily) cnc (T Ff 
aan fags 4 aama PAATI) Soma 1s available only at 
‘Heights’, (mountain tops). and only adventurous ones can have 
Him! The Aitereya and Taittiriya Brahmanas declared that 
"Soma’ flourished “at the Third Foot of the Lord" (geet 
ffa art ania) - (i.e where Brahma washed the Third Foot 
of Trivikrama, during Vamanavatar times, as the Puranas 
further explain, to equate Soma with Ganga, and Honey -44- 
at that Third Foot, as the myth is severally narrated and known 
today, but identical in meaning.) All this shows that the impure 
of hearts are debarred from It's taste! The Holy sayatri the 
Divine Vedic’ metre, is said to have brought it to earth, by 
flying ‘high’ as a 'bird', the Divine Vulture, (Ts or 241), Whose 
symbolic personality is also deciphered in our Upanishad 
Context! 

aa aga fires! mef vais) MAT TA) ATAN 
aT | aaga Ges T | etc. (MI) 

"The Yajurveda is his head; Rgveda is the right wing; 
Sama Veda is the left wing; the Message (meaning ) his Soul; 
Atharva Veda is his tail.” This is corroborated by the Souparna 
Sukta of the Taittirya Samhita also in an enlarged version. 

So the symbolic significance is unmistakable for anyone 
with open eyes and heart! It is good to keep this precaution in 
mind while trying to understand crucial parts of this 


Upanishad. Let us now gather some salient features and 
central ideas of our text. 


7. A SECOND PRAYER FOR PEACE 

(i) Apart from the general prayer for peace found also at 
the beginning of the earlier ‘Section of Instructions’, repeated 
here also, there is a second, more particular prayer for peace 
too, which is customarily repeated at the beginning of the 
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next two parts also. It prays as follows in the conjoint voices 
of the teacher and the pupils. 

"Let (our Veda under study) protect us together; Let us 
enjoy it together: Let us strengthen ourselves together in this 
way; Let our study become more and more lustrous day by 
day; Let us not be reduced to mutual haters ( in the course of 
our knowledge-pursuits). Peace shall be everywhere.” 

Wisdom shared with a deserving pupil is a source of 
strength and protection for the preceptor too! A discovery 
that is not confirmed in the pupil's experience may raise doubts 
about its validity even in the mind of the teacher. It is Truth 
that is being eternally re-discovered here - knowledge is 
endless - 34a 4 ars ! - which is greater than both the teacher 
and pupil. Mere blind adherence to tradition and ‘hero-worship' 
of the teacher in the attitude of our latter day 'School 
philosophies’ is against the true spirit of Vedic wisdom. as 
testified to by 'Sri Ramanuja's example of questioning ¥adava- 
prakasha's misinterpretations! Unfortunately ‘hatred’ was 
indeed generated by the preceptor's envy of the pupil's right - 
grasps of Vedic intuitions! That should not happen, prays this 
mantra! In an earlier instance, discussed in detail, at the 
beginning of the Introduction, Sage Vaisampayana and his 
pupil Yajnavalkya had to part ways, in mutual dislike, in a 
glaring and ugly incident! The prayer for peace, 'HT fafearae' 
is a very earnest and practical prayer to prevent such ugly 
clashes of 'ego', either by the teacher or by the pupil, warning 
that ‘Wisdom’ is superior to both, and they are but custodians 
of it, representing passing generations. In our vitiated days of 
Separate allegiances to complementary or contradictory 
Schools of thought’or their ‘founders’ or 'propounders' or 
‘proponents’, it is well to keep this warning in mind, and'try to 
grasp the secret of Upanishads in general, and of this one in 
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particular in all humility and with the care and anxiety not to 


go astray, misled by any extrancous consider 
asis of prejudices, or distrusted or 


gesis, etc. This second prayer 


ations like ‘school 


affiliations’, over-emph 
misplaced grammatical exe 

‘oa neat seems! 
would be unnecessary otherwise, as 1t seems: 


Who is the true Brahman knower? 

(ii) The opening sentence declares " One who knows 
Brahman, verily attains the highest " - "wala arate TÈ." 

'Sri Ramanuja discusses this at great length in Sri 
Bhashyam, and after him our present commentators in this 
volume, in this text, elaborately. 

The question is this: If one is a Brahmavit already, that 
is, a true knower of God, what is there ‘higher to know’ or 
‘attain’? Why does the Upanishad say so explicitly? Is there 
‘anything’ higher than God, or better of attainment? Or ts 
there a different sense between ‘knowing’ and ‘attainment’? 

There is a school of thought that the mere Upadesha or 
instruction of the so called four 'mahavakyas', the ‘great 
sentences’ like Aë Weft, AAAI Tal , AH etc., makes 
one ‘realise’ immediately that one is verily Brahman!’ That is 
the highest thing to attain!!,’ But, pray, asks Ramanuja, Why 
then does such a Brahman realiser' continue to live mundanely, 
and see all diversities unavoidably even thereafter, after that 
‘highest attainment’?. The reply of the Opponent is that though 
the Jivanmukta (one who is released even while in life), has 
nothing more to attain, he can continue to exist in body like 
a burnt piece of cloth still holding its earlier shape and vestiges 
of its texture and form ( in the so called TEAT.) 

‘Sri Ramanuja rejects this interpretation of God- 
Realisation as all-too-fascile, artificial, unconvincing, both 
by logic and experience. There is also the additional weight 
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of an alternative traditional interpretation on his side. binding 
on all, to support logic and experience. His explanation is as 
follows: 

There are two stages in God attainment. normally, (1) As 
all Vaidikas maintain that God is accessible neither te the 
physical senses, nor to mere logic, but knowable only by a 
study of scriptures, i.e, Veda as Sastra, (Remember mafia 
Br. Sustras!), the initiated Vatu or Brahmachari has to 'know' 
Him (indirectly) first through the Holy Word, initially. That 
is what is referred to in the expression 'Brahmavid'. He is a 
‘knower' in a way, indirectly, (ii) The next step is to meditate 
on these received texts and to 'know' Him directly. Thus it is 
a case of transition of knowledge from an indirect stage to a 
direct stage, from mere textual knowledge into self-revealing 
wisdom. This is what the Mundaka text also teaches as a case 
of a ‘twofold knowledge’ to be known- & fae af€aet! The 
AHT, the lower step is inferior only as indirect, but a necessary 
one to climb forward to the next firm step of direct knowledge. 
It is not AIT as AfA to be rejected, frat-#cteMT as Shankara 
Says! It is one Vidya, as twofold, and not two opposite kinds 
of knowledge. See this confirmation in Vishnupuranam as 
Ramanuja shows: (i) armie (ii) Aasi. This is how the two 
steps are described there. (G&AGIRTAHA, I aafia | 
werent fronds oe aefa | |) 

Let us take an analogy. You show a map of New Dethi to 
a young man, who is going there for the first time to attend an 
interview. You explain where his office is located, what roads 
One has to cross, how, where, to reach it; the floor where the 
Office is located, in the huge building etc. The young man 
forms an impression, which is no non-knowledge! - but only 
an impersonal, guided knowledge, still not rooted in his own 
€xperience. But on reaching Delhi, and landing on the road to 
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take, he gains a first hand experience of a mere earlier 
impression, Now, which is not cancelled, pat only confirmed. 
That is how a qeafacattains God! Perfectly borne out by 
mimamsa or semantics also! 

Not only here, but everywhere else too, the scriptures 
recommend these twofold disciplines: (1) fiaa sat pia, 
(2) agaa fastratf, etc. The first fasta, textual or by-word- 
of-mouth as instruction, is to lead to Watt gradually by actual 
experience. So alsoaaa by repetition becomes ayaa gradually 
leading to faa. All this is beautifully argued out and explained 
cogently in ‘Sri Bhashyam, and the commentators have used 


it in full. 


Does Brahman have characteristics? 

(iii) The next topic of great importance of far-reaching 
consequences is provided by the text: 74 Te ats Tal. In 
this coordinate proposition, should we take Brahman as 
possessing qualities such as (a) Enduring through all aspects 
of Time, œ, (b) All Pervasive knowledge, (i.e. Omniscience.) 
IT, and Omnipresence, infinitude, 4414? or no? 

The Advaitin has created here unnecessary hurdles on 
the way of a straight-forward meaning which corroborates 
numerous other texts, that He possesses all auspicious 
qualities, and is devoid of vices in toto. Shankara wants to 
identify here his concept of Nirguna Brahman, i.e. Brahman 
without any predicates, with the Upanishadic Highest, in vain! 
He struggles hard to prove that Satyam, Jnanam, and 
Anantham are not attributes here, but are themselves the very 
essence of Brahman! This is hard to maintain or understand! 
So a laboured explanation in unnecessary detail follows! He 
ace A may be ‘accidental’ or nugatory 

of a lower Saguna Brahman, 
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which is merely a false figuration of the Absolute. But 
contradictions haunt him at every step on this none-too-straight 
forward interpretation! Ramanuja fully answers all his 
objections to bring out the full, real potentialities of this crucial 
text, to prove that there is only one Brahman possessing all 
auspicious attributes. 


The Five-Fold factorisation of the human Personality. 

(iv) This is perhaps the greatest contribution of this 
Upanishad spread over two chapters continously. The human 
body has a ‘food sheath' (744457) at its outermost ring, made 
up of the absorbed food material. Its evolution is traced in 
this order. From God who is Eternal. Omniscient and Infinite, 
evolves space (T1213), and from that evolve gradually, Wind 
(a138), Fire (aa), Waters (S43), Earth (ghar), Plants, flora 
and fauna (ATE), Food (2) and finally Man (389). Note 
that the theory of evolution confirms most of this in this very 
order! Therefore man in this food-sheath-aspect is comparable 
to a bird with a beak, wings and a tail! - perhaps, as he flies 
from body to body in the cycle of rebirths, like a bird. 

Then within this outer sheath of Food. lies a finer vital 
sheath of Breath (STH2HIeT). It is not wrong to think of man 
as made of food. though that is not the whole truth! We are 
born in body made of the stuff our parents ate; we ourselves 
are sustained by food; and when we die, this body returns to 
nature in its elements. Food is God in a way, and is worth 
meditating upon, though that does not give us salvation. This 
leads us on to the vital sheath which alone can complete the 
food sheath, though it is also incomplete in itself; the different 
aspects of Breath, like the inhaled breath, the exhausted breath, 
lake different shapes or wings to fulfil the sheath in the analogy 
of a bird too. 
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This sheath is further completed by a third inner one of 
Mind, again incomplete in itself. It is true all things in their 
lengths of life are dependant on the strength of Breath, and so 
> i i 1 Q Ue . 
Breath is God in a way, controlling all beings. But this too is 


an incomplete view. The mind sheath has all Vedas for its 


personality as wings and tail. 
Fourth comes a very important sheath as next only to 


God, called Rama FET. If we agree with Shankara that this 
is a reference to Buddhi or the intellect, there would be no 
Soul between the Absolute (as Anandamaya as he identifies) 
and the rest of the three outermost sheaths! Shankara does 
not mind, because the Absolute is the same as the Soul in its 
ignorance, and attains its true status of Absoluteness in its 
liberated, realised status! But this thesis is like 'Pandora's box' 
proverbially, and opens up innumerable, insoluble problems 
like, why should the Absolute be needed to undergo 
‘ignorance’, and if it does, who should liberate it, the question 
of the locus or power of that ignorance, its reality or otherwise, 
etc. No one has answered Ramanuja's "seven major 
objections” in this respect, to date! 

Secondly on this explanation, there would be overlapping 
of two sheaths, of 444 and fx, as they are two different 
functional.modes of the same stuff, the proverbial ‘heart’ and 
‘head’ aspects of the same principle. The intellect is not’ a 
separate or independent category of functioning within the 
human personality, other than of the mind. It is a mere rational 
state of the mind, able to function often as a mind-controlling 
agent, in the sense of checking emotions. Western psychology 
tends to identify the two with Only one word in English, ‘Mind’. 
Bu even granting for a moment that the two are 
individually separate in nature and functioning, it would be 


astonishing that an important Upanisad which makes room 
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for such trivial looking aspects as whole sheaths, does not 
provide scope for the Self or Soul, by adding one more sheath, 
as the agent of good or evil choices, for so much #4 as 
responsible for cycles of sorrow, rebirth, or emancipation, 
which is the crux of ethics! If one does not admit the reality 
of the Soul, ethics and morality would not find scope in a 
resultant Metaphysics; and Aesthetics would die a natural 
death! If Shankara says: "Let them be so!", Ramanuja would 
ask, "Who then benefits from such an odd metaphysics? ' and 
if ‘none’, ' 'What is the use of that metaphysics?" 

Therefore the identification of this fattaatst decides 
the 'usefulness' or 'uselessness' of all Vedantic metaphysics!! 

Thirdly, textual evidence too is against Shankara: Let 
us turn to a parallel context: The Antaryami Brahmana (of 
Br. Aranyaka) which describes God in the ascending order of 
Indwellership starting from the Earth, mentions fas in the 
Kanva Patha (or recension.) and identifies it as ATT or Soul 
in the other Madhyandina recension! - thus identifying fast 
as ATT! Shankara's theory falls to pieces before this one 
evidence! But the clever Acharya follows one version in the 
explanation of the Brahma Sutra (of the Antaryami Adhi- 
karana) and the other in that of his Upanishad - commentary! 

Sri Aurobindo, both in his translation of this context of 
this Upanishad, and in his account of human personality, seems 
to follow Ramanuja! by identifying 'Vijnanamaya' as ‘the 
person of knowledge’ (or person with knowledge as attribute, 
and as the 'Supermind.' 

The present text itself fully bears out this explanation: 
This Vijnanamaya Purusha, pictured as a bird, has Faith for 
his head, consciousness or cosmic orderliness (being bound 
by it), (4%) for his right wing, and consciousness or Truths 
(an emergent factor out of it) (Ae) for his left wing; Yoga 
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(Union with God, or hankering after iù) for his very core of 
being, and has God (Mahah) for his base as tail. How does 
all this suit a mere unintelligent ‘intellect’? But wait, and see 
more! 

The Upanishad declares: It is this Vijnanamaya Purusa 
who is the prime agent or chooser of all activities, including 
Sacrifices. That is the highest and best creation of God, who 
holds its Reality by a continued urge (Renis). Even gods 
meditate upon it! (fasta ears ad AEST | ) How could 
all this fit into mere ‘intellect’? 

The Upanishad has a short benediction here too, that one 
who realises the importance of this aspect “can absolve himself 
of all his sins, or attain, all his desires" - (341% aaa fear, 
aa BAM AHA zc). This is because the realisation that 
the soul is the real doer, maker or unmaker of one's personality, 
can lead to final salvation in the other world, or at least 
fulfilment of desires in this world. Mere intellect cannot make 
these choices! 

But even then, the Soul is not the all-explaining Core of 
human Personality. It is not even Self-explanatory!! It is 
completed by the Inmost Indweller, the 3144, the Blissful 
God, (or God as a Plenitude of overflowing Joy,) who has 
different aspects of this, such as ‘Priya’, 'Moda', 'Pramoda’ for 
His Head, Right wing and left wing. Bliss is His very nature, 
His very Heart as it were. He has Himself as His own Base. 
(Sri Aurobindo translates these as love’, ‘joy’ and 'Bliss'.) 

Who is this "Anandamaya'? 

(v) The Upanisjad directly and bluntly proceeds to decry 

one who disbelieves in God's existence, by 


; asserting that to 
deny God is to deny 


! one’s own existence! Why this assertion 
should come like a ‘bolt from the Blue’ will be clear if we 
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realise that there are some who deny God as ‘Anandamaya’, 
and equate this expression also with something like the other 
sheaths! Deny God His Bliss, and you land in atheism! Hence 
this is a very bold assertion that God is ‘Anandamaya’' in the 
sense of plentifulness (3744) or Bliss, and not in the other 
sense of transformation (FAP) as in the case of 'Annamaya' 
or 'Pranamaya’ etc. Shankara by offering confused alternative 
sets of explanation here, seems to give us the impression of 
one who is not decided to grant the intention of the Sutrakara! 
The most he offers is that this may refer to the lower. Saguna 
Brahman’ and not the Absolute! Dr. Radhakrishnan. a votary 
of Shankara in general, is obliged to write here: 

"The difference between the Individual soul and the 
Absolute Self cannot be regarded as fictitious according to 
this Sutra, though Shankara holds that there is no difference 
in reality between the individual Soul and Brahman". (The 
Brahma Sutra, p. 260, commentary on 1.1.17). 

The Sutrakara has taken good care of the intention of 
the Upanishad in this context, himself, leaving no room for 
misinterpretations of any kind. 'Anandamaya’ is God only, 
because of repeated references. "The entire inquiry is into the 
very nature of God the Blissful. and not someone else: "the 
'mayat' suffix cannot be taken in the sense of deformity or 
transformation but in the sense of abundance." (Sutra 1.1. 14). 
Itis said that only He has the power to cause us to be blissful, 
and so 'Anandamaya' cannot be someone else. (Sutra 15). The 
description that He is Eternal, Omniscient and Infinite refers 
to this ‘Anandamaya' only (16). It cannot be the individual 
Self, as the rest of the description to follow, that creation 
proceeded from Him, does not fit him, the individual self (17). 
Differences between the two are specified (18). As it is said 
that creation was the result of His creative urge, the theory 
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that the author of creation is inert matter is ruled out. (19) To 
crown all, the Upanishad teaches that the soul finds bliss 
only in His union, dispelling all doubts, and ruling out all 
other contrary interpretations (20). 

How can the Absolutist swim against this powerful and 
direct current? The Upanishad denounces the atheist and his 
fellow-travellers very rightly, and decisively ! 


Creation - two views reconciled 
(vi) Another beauty of this Upanishad is that it reconciles 
two apparently divergent-looking types of creational myths. 


One view is that God willed that He should become. many, , 


He did penance, in the sense of ‘thinking’ out all possibilities of 
all that is required for it, like an artist having a full mental image 
in the abstract, of the picture he was about to draw. Then 
arose this multi-dimentional creation. He Himself stood at its 
heart, as the Indweller and created far and near things; of the 
past and the future, truth and untruth, etc. (Anandavalli, 6). 
This view is echoed in other Upanishads too, and in other 
parts of the Brahmana and Aranyaka too, very often; it does 
not create much of a metaphysical problem in the sense that 
(i) it ascribes world-authorship directly to God (ii) it does not 
involve notions of any illusion to complicate questions of 
reality or otherwise, of the created world, (iii) it underlines 
Goals creative urge, and so questions of the Samkhyan 
Cremation of creation are entirely denied scope for, here, and 
(iv) it asserts God as the Indweller in all this wonderful, 
manifold world. With these granted, other basic questions can 
be caou Settled in any purposeful, realistic, practical, meta- 
physics. It is only the Absolutist who may not find it to his 


ENE as his terminology is kept out, and scope for his mischief 
entirely denied! 
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The other view is presented, too, simultaneously in the 
very next anuvaka (or section) continuing the matter as it were! 
But it involves terminology used in the Sad Vidya of 
Chandogya, in a reverse sense, causing some confusion in 
the Absolutist's camp!! It even looks as though the Samkhyan 
view of creation with Primeval Matter (or Matrix) as the prime 
agent is endorsed in the very opening sentence!!: But as it 
unfolds, both the Samkhyan and the Absolutist are well taken 
care of and silenced, in intuitions totally unpalatable to them; 
and the Upanishad continues the thesis of the previous séction 
in one voice, but in two languages or terminologies, as it were. 
Whatever the intention of the Upanisad in following this 
technique, two or three important outcomes are the net benefit 
for a sincere student of Vedanta who wants to understand its 
heart and not silence it. (i) The sense of the Sad Vidya is 
clarified, by using its own language, and by presenting the 
other side, not so well presented there, it completes an otherwise 
incomplete picture, stressing this that all creational hymns of 
all Upanishads must be considered together before jumping 
at any favourite theory of any prejudiced system-maker. (ii) 
A realistic, uniform theory of creation is thus maintained with 
wide scope for morality or ethics and aesthetics (iii) The theory 
of illusion is totally denied (iv) and intuitions necessary to 
grasp and solve the riddle of ‘one-and many’ are amply 
provided here. We shall see the details now: 


See this enigmatic opening sentence of the second 
account: 
'Asat alone existed in the beginning !" (Haat fea aniq)! 
This looks like just the opposite of the other, better known, 
statement of the Sadvidya of Chandogya. " 'Sat’ alone existed 
in the beginning as one only without a second." (aq att 
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z arid opia] ) As if to negate oui present 
Taittiriya text, therein, itis further stated "How can Sat come 
out of asat? (4 aaas Ad MAT?) 

How do we reconcile these two diametrically opposite 
views ? How do we see continuity of all this ‘confusion’ with 
the Upanishad's earlier assertion that God created all this 
Universe out of His own urge to become many ? 

[tis only Sri Ramanuja of all Vedanta-systematisers, who 
has successfully, seriously attempted to resolve this tangle 
with positive results. The author of this Introduction would 
refer his readers to his Introduction to Ramanuja's 'Vedartha 
Sangraha,' edited and published by the authorities of the 
Academy of Sanskrit Research of Melkote, for more details, 
there, (see also J.A.B. Van Butenin's Introduction to Vedartha 
Sangraha, ed. & pub. Deccan Institute of Oriental Studies, 
Pune; and this author's "Basic Concepts of Visistadvaita" (pub. 
by Vedavidya Prakashana. Dharwad, pp 234-240). 

(1) When at Chandogya Sadvidya context it is stated 'Sat 
alone existed in the beginning’, what is meant is that God as 
Causal Agency was full in potential, and with readiness in 
urge to launch on a new cycle of creation. Sat = God. here: it 
means That "Intelligent Supreme Power" Who is alone capable 
of endowing names and forms to nameless and formless mere 
abstract potentials, thought of becoming 'many'. He was One 
only, not in the unwarranted Absolutist's conclusion, that the 
many that emanated from Him are illusory! That would negate 
the very purport and context of the text. He was One only in 
the sawe that He had all basic materials reposing in Him 
awaiting concrete expression of names and forms as yet 


undifferentiated: like a single. seed containing within it all 


future possibilities of a tree with distinct and manifold 


expression of branches, leaves. flowers and fruits. The One 
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comprehending the many, was not yet the many with the One 
within that manifoldness. i 

(2) When in the very next breath, the same Chandogya 
text denies that ‘asa’ could be the author of this creation, what 
is denied is Prakriti's authorship! In Samkhyan terminology 
‘asat’ means inert matter. The two texts taken together would 
affirm thus only one conclusion, namely, that God alone is 
the author of all this creation. 

(3) When we now look at our present Taittiriya text, the 
same is affirmed from a third angle Haat zeni amia! This, 
literally translated, would read: (This, then, existed as Asat). 
'This -24-refers to the world in its present condition of ordered 
expression; 'then' refers to a state when ‘this’ did not exist in 
this ‘manner’; that 'manner' is characterised as %8qor 
‘disorderliness' or 'chaos' in the sense of the Nasadiya text, or 
TAA, YEH, AY. Thus ‘asat’ here refers to how the world of 
today in its variety and manifoldness did not have that 
splendorous form or name, but awaited articulation by God 
as Sat. It is thus true that God existed as 4q but the world 
within Him in the abstract, existed as 44d. This is perfect 
reconciliation ! Both these intuitions are scattered throughout 
Vedic and Vedantic texts, and only an unwise or unfaithful 
Vedantin would set one set against another! (For asat as the 
initial ‘chaotic’ condition to have existed in the beginning, 
see these other Vedic references too: Rig Veda, X-72, X-81, 
X-129, Taittiriya Brahmana, 11.8.96, Brihadaranyaka, 1-2-1, 
Taittiriya Aranyaka, 11-7, and even Chandogya Ill-9-1, 
‘Shatapatha Brahmana, XIII - 6-1, etc.) 

Thus there is no room for contradiction for a well-read 
Vedic student, at all. : 

After granting, thus, that creation was launched under 
God's urge to become many. let us ask whether it was a desir- 
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able act — this flow of 'One-to-many’, Or a deplorable one? 

To many, this may look an unnecessary q question here, in 
the absence of some relevant explanation. Absolutsts through- 
out the history of the world philosophy, have always preferred 
a state of existence of ‘something’, before this created world 
came into existence. The preference of ‘one’ to the 'many’, of 
‘a nameless, formless something’ to a concrete God with name 
or names and form or forms, and of a changeless ‘something’ 
to an evolving world - are prejudices indicative of this 
direction of their likes and dislikes! ShanKara is no exception 
with his Non-Dualism, similarly preferring an 444d, ach, 
fief fare, fers, pre-creation or post-dissolution, of 
the Absolute, with maximum contempt for the world as God's 
Self-expression, characterised in the concept of maya or 
illusion, like the ‘serpent’ falsely seen in the 'rope'. That is 
why he prefers ‘Sat’, not in the Upanishad's expressed sense, 
but in his own altered sense of a relationless, beyond-time, 
perfect, static, attributeless, something, thus adding a new 
dimension of complication to an already much complicated 
tangle ! The greatest contribution of confusion to 'sadvidya’ 
after the Sankhyans, is undoubtedly of Advaita. Hence the 
question whether creation was a desirable act or a deplorable 
one, assumes great significance, if theUpanishad itself can 
answer this question, as a judge, but now unfortunately 
languishing in the witness box, as the accused ! 


8. THE SENSE OF GOD'S URGE (amet) OF aa 
IN Asaa 
As if in a state of readiness to answer our question, and 
assert itself, the Upanishad says: "That causal self-sufficient 
Intelligent Entity (aq) Self-shaped Himself into this world 
(of names and forms) and actually made it. (Spec). That is 
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‘why it is described as the ‘well-done’ (FFT). But why so call 
it? It is because He is of the nature of Bliss (flowing through 
all this process); and even so, one who tastes of this Bliss, 
becomes himself the blissful too! If this Blissful one did not 
exist in the centre of one's being, who could breathe and live 
at all? This (Blissful) One alone has the capacity to bestow 
bliss !" (Anandavalli -7) 

Note that this is a direct and clear comment on the earlier 
asama ACT STAA (at Anandavalli - 6) both in this very 
context and other similar contexts in all Vedic literature. The 
purpose of world-process is the attainment of manifoldness, 
which is itself a source of both Bliss-attainment or Bliss- 
expression for God. When we read that He abounds in Bliss, 
this world flow is the expression of that Bliss. But when we 
read that 'He was alone, and was bored’ (4 Wart a TA) as in 
the Brihdaranyaka context, and in the Taittiriya Samhita 
context: Jake safe WT AJA, - that, God created all 
this out of a certain sense of 'want ' (which He was capable of 
fulfilling Himself), it is a case of Bliss attainment. Vedantins 
have yet to do full justice to this latter rare intuition, and to 
the so called Kama Sukta at Taittiriya Aranyaka (F 34 PAT 
Aa, BAS HTT, BAT sta, HPs MATET... etc.). Any 
underestimate of this Desire or Urge on the part of God for 
world-expression, necessarily leads to Illusionism, Pessimism, 
Nihilism, and a frustrated outlook of life, cynicism, mistaken 
for philosophy! Absolutists have learnt no lessons, and will 
not allow others too to do so! It is in this context that this 
bold statement of the Upanishad and of Ramanuja’s and his 
followers’ commentaries are a God given opportunity to keep 
off these perpetual perils of philosophy! 


9, FEAR! HOW TO AVOID IT ? 

Right on the heels of the assertion mes God is 
Ree iowine Bliss’ (which is to be characterised further as 
Bhargavi-Varuni Vidya, in the Bhrgu Vallli O; which 
enunciates that all this world has emanated out of the Bliss of 
God, is sustained in it and by it, and is absorbed also finally 
into it), so that the world-process is one of joy-producing, 
joy-sustaining for Him, comes the equally weighty saton 
that for one with this attitude to life, and with this experience 
of God as joy in all things and happenings, there is no fear 
whatever, as he is firmly established in God! This is a grand 
analysis of, and convincing explanation for the Fearlessness 
of true Yogis. 

What about those who die of a hundred fears every 
moment in life? How come there is fear still in a world that is 
joy for God ? Verily ‘Fears’ and their experience are a challenge 
to the just-now-stated Bhargavi Vidya and its validity ! The 
Upanishad needs to resolve it perforce. as otherwise the Vidya 
would sound hollow! The paradox is that we see fear where 
joy abounds! Whatis the source of this erroneous perception? 
and what the solution ? 

The Upanishad says: "When one finds that one is firmly 
established in this Invisible, Supreme, Beyond-full-grasp, 
unattached-to-any place, Brahman, one gets rid of all fears! 
But if there is but a minute's break in one's thought of Him, 
fear arises ! That verily is fear for one who truly knows." 

The idea is that for one who sees God as inhabiting all 
things in this world, there is no fear ! For, as God is Blissful 
there is no room for fear where there is Bliss. Since He is the 
In most being of all, there is nowhere, where ‘fear’ can arise. 
oa E sustained, or even stay for a moment. It is like darkness 
which is inconsistent with light, and cannot exist along with 
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it. Fear arises the moment when one loses sight of God, and 
this consciousness that He pervades all living and non-living 
objects of this entire Universe. And so continual God- 
consciousness is the cure for fears of all kinds. 

How can God be everywhere, in all this animate and 
inanimate universe? The Upanishad points out His majestic 
mysterious powers in this regard. (i) He is invisible, and not 
available for physical perception, (ii) He does not have any 
higher-soul to control or direct Him (iii) no expressions can 
catch or contain Him (iv) He is not attached to any one abode 
and can stauon Himself everywhere at all times! And so, 
questions of a second object in competition with Him, or 
substituting Him to cause confusion in or destabilize this 
orderly universe, dispelling Bliss with terror - does not arise 
at all, as this is the permanent picture of the world. 

One must read other texts like: "Where one sees Duality, 
there the other smells another, sees another, speaks to another, 
knows another....etc. But where this Supreme Soul is All in 
All, whoever can smell, see...etc, another?” (Br. Aranyaka 
11-4-14), also in this light. This latter context further adds: 
Since God is the instrument through whom all is understood, 
who can understand Him through an instrument other than 
Him? He is thus the Supreme source of our understanding 
too! 

The absolutist tries to advance his thesis of world-denial 
in these contexts with little regard to the wording of the texts 
or the general context in which fear is sought to be explained 
and the way of avoiding it, is taught. According to him it is 
the perception of ‘difference’ or ‘multiplicity’ that is the source 
of fear! If this is accepted, we have to ask, 'Who' is subject to 
this wrong perception of multiplicity? Not Brahman! For He 
is Blissful, and does not have fear! He Himself launches this 
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creative process of producing multiplicity S WT - out of his 
own abounding Bliss! Is it all to get afraid of someone superior 
to Him? This way of explanation is futile 
the context! If it is someone else like us. under fear, who needs 


and irrelevant to 


to know and cure this fear in its source, then the absolutist 
has to admit multiplicity and shed his pet thesis of Absolutism! 
Multiplicity with God at its Centre controlling everything, is 
the main context, and only this perception can remove fear, 
and not the perception of multiplicity in itself! That 
unwarranted overinterpretation is against the main thought- 
current of the whole Upanishad. 

See further, how the Upanishad reinforces its thesis of 
how one can avoid fear, as we explained in its straight-forward 
sense: Let us consider alternative sources of fear: Are we 
afraid of the wind-God, and his might? Are we afraid of the 
destructive powers of the Sun? Of Death and its Supervisor? 
- (just to take three examples?) The Upanishad asserts that 
these latter gods or deities are themselves under constraint, 
constantly, of God Supreme, and perform their duties under 
His Command, subject to His wishes, obedient to Him, as 
errand-boys; and so, for one endowed with God-conscious- 
ness, they cannot be sources of fear. (Maraq aras Tad ete - 


8.) This realisation is the only way in which multiplicity is 
consistent with fearlessness! 


10. BLISS AND ITS PERVASIVENESS 

i ure Upanishad now tries to describe how Bliss pervades 
this Universe, and how differently-conditioned-beings like the 
humans, Gandharvas, (of different varieties), the Poe the 
gods, (of different kinds) etc partake of it in different measures 
boas worlds of office and duty. Itis important to note that 
this is not the context of the Other World of Immortals, where 








{Introduction to Taittiriya Upanishad 65 


there is only Brahman as the common object of enjoyment, 
and no limiting or distorting agencies like Karma exist, to 
cause a graded scale of enjoyment, on the part of the newly 
Released (4478) or the Eternal Souls beyond cycles of sorrow 
by nature! (frets) It is well known that there is no scope of 
fear in that other world (ferfasyfz) But the Upanishad is 
now talking of this created Universe, (e#terfa4faz) inhabited 
by creatures and beings with varied Karmic accounts and 
backgrounds from the four faced Brahma down to blades of 
grass; gradations of partaking God's Bliss do find scope here! 
But even here rigid scales of measurement fail! Some artificial 
Unit is invented in the first instance. Let us take a young 
man, strong of body and sound of intellect and acquired 
studies, and ambitious too. Let us assume that all this earth 
with all its wealth is his, fora moment. Let us then count his 
Bliss as one Unit. Its import, as advaitins maintain in their 
doctrine of afda daens, would then be meaningless, and 
those that maintain this view should be silent and be not 
vociferous about it to confuse others ! This is also the import 
of texts like Neti Neti at Br. Aranyaka Upanisad. What is 
denied therein is the 'So-muchness' of Brahman, and not 
'suchness' as alleged ! The Sutrakara is very clear about this- 
wad untae fe AAA, sat watt Yas! "What is prohibited 
is the somuchness only, for the text itself proceeds to describe 
Him further.” Thibaut has argued that Ramanuja's taking of 
this Sutra, its handling and explanation are more natural and 
convincing than those of 'Samkara, here. (See our “Sri 


Ramanuia on 'Tat Tvam Asi’ and ‘Neti Neti"). 


11. THE ADVENTURE OF BHRIGU 
The third chapter of this Upanishad is set in the 
background of an outstandingly daring boy by name Bhrigu, 


64 Introduction to Taittiriya Upanishad 


son of Varuna, who realised God as Anandamaya. by his own 
penance, and as guided by his father, The essential teaching 
of this chapter is the same as in the previous one - a live fold 
factorisation of the human personality and God at the Core of 
it. as the Inmost Indweller as a Fountain of Bliss. Here is 
however a boy who ‘realises’ this through Vaidic Yoga. Thus 
the theory of the previous chapter is completed here by practice 
with a quoted anecdote. Since all that theory is already 
discussed so far in detail, we can note here only the additional 
points. 

(i) The father tells the son: "Know Him by your own 
efforts of penance, Tat a% Afaa - emphasising loving 
contemplation or Upasana. 

(ii) The son progressively discovers that the father's 
instruction—that "God is He, who ts the originator, supporter 
and absorber of all things" - is excessive of the Food-sheath. 
Breath-sheath, Mind-sheath and the Soul-sheath, - i.e. 
exceeding all human senses and speech too ! This takes a 
number of years. The ‘definition’ is easily given, but experience 
has to be earned only! That realisation by experience leads to 
the descent of a Vidya by his own name for posterity - “mta 
arectr fern. (Six sections are devoted to the description of 
this part of the anecdote). 

(ili) Realisation of God as Joy, must mean something in 
terms of prosperity in this life too! Otherwise joy will have 
no referential value, and the teaching may look unwarrantedly 
otherwordly in the contemptuous sense. The Upanishads have 
always considered the worlds here and beyond as one 
continuity, and all preparation is done here only. It is wrong 
to look down upon potentials provided as endowment for 
further journey as trivial, or unreal or as obstacles. That 
depends on one's own right attitude to life, and a development 


Introduction to Taittiriya Upanishad 65 
of proper values. 

So, food is praised in three instances, with different 
angles of emphasis. 

Food should not be cursed or abused. It is a vow to be 
undertaken by the pupil on the path of God-realisation. Breath 
and body live upon it, as steps to God. further. 

Food shall not be wasted; this too is a vow. All waters 
are food, as flames of life are preserved in and through them. 

Food shall be produced in plenty. That is a vow too. 
(Nobody should be allowed to die foodless). Verily all Earth 
is food for the Divine skies! 

From the combined wisdom of these three angles, we 
must infer that the life on earth is sacred as an Opportunity for 
God-realisation. That sacredness in our view must be evident 
in Our attitude to our human bodies. For. Body made up of 
Food (whether consumed by us, or as passed on to us from 
our parents and their parents, .... in a chain) is God too, in its 
organical relation with Him. Any contempt for it, is contempt 
for God ultimately. Waters and all earth that go to produce 
food, are holy too for the same reason. Food as God shall not 
be denied to anybody. It is a vow ina grand chain! 


12. FOOD AS VALUE 

In ancient India Food for sale. was tabooed for this 
reason! It was meant for free distribution, and therein lies the 
potential for a whole Divine Economy. Ina set up where people 
have to scramble for food like dogs at a dustbin, no higher 
pursuits of life are possible! Vyasa decries ‘food sellers’. 
‘knowledge sellers’, and 'sex-merchants’ as demons responsible 
for retardation of man's excellences and achievements in the 
age of Kali. in his Mahabharatha. The Bhiksu Sukta of Rig 
Samhita (10th Mandala) decries the non-giver of food, while 
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possessing it in plentifulness, as worse than a plough! The 
Anna Sukta of our Taitliriya Brahmana enunciates a right order 
of society without fear of exploitation, but as full of mutual 
love and trust. In an excellent Book recently published from 
Madras, (proceedings of a seminar) of the same title - Annam 
Bahu Kurvita, it is explained in detail how a contented and 
prosperous economy here was sought to be broken, uprooted 
and replaced by our Western one, which is the hot bed of all 
our ailments of today. Food is then the 'most’ basic of all values 
(if we may use this term). and a wrong attitude can turn 
societies topsy turvy. 

The Upanishad expressly enjoins : "Let none be allowed 
at home foodless, (guest, or servant, or beggar). If you do not 
have enough of food, pray produce it abundantly or obtain it 
by ‘any’ means (Aa Fat Fat a aaa aga ATA "Any" 
here would mean, that food producing labour can never be 





mean, but always dignified; and all must participate in it in 
suitable cooperation. If necessary, buy it, import it, but do not 
look down upon it as ignoble. There is no ‘high’ or low’ in 
food producing duty or dignity ! 


13. GOD REALISATION 

From Food to God, it is this one undisturbed ‘cycle’ of 
progress, a 4% as Gita puts it inch. 3. The Upanishad provides 
many intuitive symbolic, mystical ways of realising it, in this 
context. 

One who understands the universe in this way certainly 
attains God beyond earthly sojourn. First he reaches the 
Annamiaya, crosses him; then joins the Pranamaya, and crosses 
him too, thus reaching and crossing respectively the manomaya 
and Vijnanamaya, after realising these, he finally arrives at 
God as Anandamaya; beyond that there is no crossing further, 
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"No further sea or shipwreck’ as Whitehead says! 

This is both in Yogic experience - this final crossing of 
all else and reaching Him - and in true departure after life's 
journey. Then, in that world of Eternity one becomes 'free' to 
move among worlds of his choice, in forms liked by him, 
‘eating’ foods of his taste and choice. The released soul can 
move anywhere like God, without fear or enslavement or 
snares by any Bondage of Prakrti: he can assume numerous 
forms at the same time, as the Chandogya too says - 4 wart 
saf, fret... etc. The ‘foods’ eaten are no more of the earth, 
they are divine experiences symbolised as tasty dishes! - a 
variety of Brahman experiences are his, for his asking. 


14. THE SONG OF THE CELESTIAL, 

RELEASED SOUL 

It is all singing in Divine Intoxication as it were 
thereafter! The eternal Samagana. praise of the Lord, in his 
service unto Him. His song has this purport : 

"I am food, I am food, I am food, indeed ! Tam verily 
the eater, the eater and the eater; I am the divine v erse-maker, 
(the Bard, the poet, the minstrel singing of nothing but His 
praise)... the verse maker and the verse maker...” etc., to be 
concluded as : "I am the first born in the cosmic order... I 'eat' 
(enjoy) the 'one' who ‘eats’ (enjoys) me!" ete. 

How does this make sense ? What 'food' is there further 
to ‘eat’ here? What song is there to sing ? Who is the other 
‘eater’ who 'eats' this one ? 

Great 'rasika' acharyas say that what remains in that other 
world is for God to enjoy the company of the newly released, 
in hungry hugs, and comforting embraces. That is His ' eating’, 
to satisfy His hunger, born of this separation so long. His 
hunger is greater indeed, for He does not yield joy until He is 
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satisfied. It is a symbolic ‘eating’, so to say. Then this released 
soul too enjoys God in numerous ways. He is only am in 
this sense. The songs that he now sings are all His praises, 
equivalents of Sama Hymns, very dear to Him! 

It is a very appropriate culmination from every angle. 
The idea that ‘Soul-attainment’ for God is His great 
Purushartha, is a novelty, supported here, giving a direction 
and meaning to creation, additionally! Normally we talk of 
God-attainment for the Soul, which is undeniable; What most 
Vedantins generally do not realise, (a nd even object to, 
ignorantly!), is this soul-attainment by God, which is 
suggested in the expression "I am food" (first) (for His joy) "I 
‘eat’ the ‘eater’ who first, so 'eats' me !" The import of this is 
indirectly brought out by Ramanuja at the end of Sri Bhasyam 
on the last Sutra: trgfte NETT age WATT: 

"The Supreme Lord Whose Divine Intentions are always 





fulfilled unhampered by obstacles of any kind, will never turn 
away His dear deyotee who is excessively dear to Himself as 
His true knower, (a rarity) back upon cycles of sorrow after 
attaining (obtaining, AT) such an one! Does He not say so 
in Gita ? "He is excessively dear to me just as I am excessively 
dear to him. The other three categories of devotees (craving 
for wealth, its restoration, or more of it and isolation from 
body) are all liberal too, no doubt (34778) (in so far as they 
grant me the titleship of Endower, as they beg of me various 
of these endowments of their choice, without which that title 
for me would be meaningless !) - but the true knower, the 
loving devotee, who considers me his All, is My very Self. 
The idea is that a devotee loving God for His own sake 
is such a rarity, and so His hunger is immeasurable! That, He 
must satisfy first. If God is great, His 'hunger' must be great 
too! Before that Divine Hunger longing for union with a 
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separated soul like this child. our hungers melt away into 
insignificance ! Philosophers who have an absolutist mentality 
generally do not read these intuitions with open eyes or hearts! 
His ‘Anandamayatva' must include this lovely trait, as 
otherwise, TAHIA without #7, would be like Emperor 
Nero playing on his fiddle when Rome was burning ! The 
Upanishad has taken care of including and reminding us of 
this Karunya, at the conclusion. to clarify the nature of 
‘Anandamaya' vidya. 


CONCLUSION: 

Sri Aurobindo has these comments on the meaning and 
significance of this compact Upanishad: 

1) "The Supreme is not something aloof and shut up in 
itself. It is not a mere indefinable. prisoner of its own 
featureless absoluteness, impotent to define, create, know itself 
variously. eternally buried in a sleep or swoon of self- 
absorption. The Highest is the Infinite and the Infinite contains 
the All. Whoever attains the highest consciousness, becomes 
infinite in being and embraces the All... To make this clear 
the Upanishad has defined the Brahman as the Truth, 
Knowledge and Infinity and has defined the result of the 
knowledge of Him in the Secrecy, in the cave of being, in the 
supreme ether as the enjoyment of all its desires by the soul 
of the individual in the attainment of its highest self-existence. 
“Our highest state of being is indeed a becoming one with 
Brahman in his eternity and infinity, but it is also an association 
with him in delight and self-fulfilment., ashnute saha 
brahmana". (The Upanishads, vol. 5, Centenary Vols. Series, 
p.249, from Readings in the Taittiriya Upanishad.) 

This is a valuable clue to our understanding of not only 
the Upanishad, but also of our human personality. 
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In Indian thought there are two main approaches to this 
problem of what Man is, essentially, really. Let us put it into 
two questions thus: 

(1) Is man a sum total, and an integrated whole of a 
number of factors, mutually related, and meaningful 
progressively into the labyrinth of this factorisable personality? 

or (2) Is man an isolable, disposable, meaningless layers 
and sheaths of a progressive unreality, which when descarded 
reveal an Infinite Negation, an Infinite Nameless, Formless, 
Characterless Silence, call it Bliss or vacuum, space beyond 
space and time? 

Your approach to life and mysteries beyond mere 
commonsense experience and understanding, and the meaning 
you derive depends on how you answer these questions. 

Sri Aurobindo himself answers, by choosing the first 
question, and replying in these words: 

2) "The highest state of our being is not a denial, 
contradiction and annihilation of all that we now are; it is a 
supreme accomplishment of all thingsethat our present 
existence means and aims at, but in their highest sense and in 
the eternal values." (Ibid, p.247) (Emphasis added) 

We shall explain this with a contrast from how Buddhism 
treats of this same question: 

In a Buddhist work called "Milinda Panha" (Milinda 
Prashna), King Milinda 'disproves' to his disciple by name 
Nagasena, that what is generally known as 'Nagasena’ is an 
illusion, a hallucination, by analyzing his personality 
negatively, to show that none of the factors such as "the hair, 
the nails. the teeth, the skin, flesh, sinews, bones, marrow or 
the bones, kidneys, heart, liver, pleura, spleen, lungs, intestine. 
mesentery, stomach, faccas, bile, phlegm, pus, blood, sweat, 
fat, tears, lymph, saliva, snot, synovial fluid, urine. brain “can 
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be really the Nagasena before him. These are factors clouding 
the reality of Nothingness - Nirvana. Neither "form. sensation, 
perception, predispositions., consciousness" etc., can be 
separately or unitedly be called Nagasena! How do you 
therefore 'discover' a non-existent ‘Nagasena'? It is a futile 
effort. Realisation of Non-existence is therefore ‘Nirvana’. Or 
to take a different metaphor, what is a chariot? Is it the "axle, 
wheels, body of the chariot, banner-staff. yoke, the reins. 
goading stick, pole” or any other factor? No. Therefore it is 
an "empty name" with no referential reality, objectively 
behind, inside, or outside. It is but a "way of counting, term, 
appellation, convenient designation..." that is all. So also 
House, "a mode of wood", "army", or any other term of usage. 
A "Tree" is no better. (See Buddhism in Translation; Henry 
Clarke Warren, pp. 129-133. Harward Oriental Series, reprint 
1953). 

If you follow this negative argument, and follow its 
mischievous logic. you can only arrive at a Grand Nihil 
(Shunya) as the finally "isolated" rality. Some ventilation 
might have been in order in those days of public and private 
misery when Buddhism took shelter under this escapistic view. 

But Vedantism had no excuse to imbibe these elements 
into an otherwise joyful, wholesome, affirmative and 
comprehensive approach to life, abundantly evident in all 
Vedic Vedantic literature. Sri Aurobindo rejects this negative 
Vedanta here. See how:- 

The Upanishad factorises the human personality into 

1) a sheaf of Food, (a73) 

2) a sheaf of Breath, (ST) 

3) a sheaf of Mind, (AA) 

4) a sheaf of Intelligence (fast) and 

5) a centre of Bliss, (HT) saturating and permeating 
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all the rest, in an integral whole. 

No. 4 is not merely Intellect (Buddhi) as some would 
understand, It is more. (Buddhi is but a form of evolute of 
mind, it is a non-self conscious intelligence, part of the 
physical body, or matter.) Ramanuja understands by this 
Vijnanamaya Purusha, the Individual self or Jivatman, as 
shown earlier. Sri Aurobindo calls it "Super mind". So also 
these five factors (in the Pancha kosha vidya) can be finally 
reduced to three only. 

1. Anna 

2. Prana 

3. Manas forming the outer body, the "apara-prakriti" of 
Gita and the Upanishad. 

4, Vijnana - forming Jivakosha, the para prakriti of Gita 
and the Upanishad and 

5. Anandamaya - God of Bliss, All-pervasive. 

In the 15th Chapter of Gita, we have further proof for 
this understanding. 

1) Kshara purusha, (the body with all its faculties) 

2) Akshara purusha, (the Jive with all its potentialities) 

3) Uttama purusha (God beyond these, yet holding them 
up all as His Body.) 

The purpose for life's evolutionary process. and its 
meaning is to ‘Brahmanise’ and draw into 'supramental’ 
consciousness all that still rots in ignorance, self forgetfulness, 
and in self-created mesh, out of this situation. 

Life has a meaning. It is not Emptiness, for both 
Ramanuja and Sri Aurobindo. It is a progress to perfection. 

See this additional Yogic corroboration. In "daily 
meditation” (called Sandhyopasana), the aspirant, after 
Pranayama is required to lift up his consciousness, gradually, 
into seven planes to reach the Highest, signified by the 
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Gayatri. 

1) Bhuh, (8) = (‘Physical existence") 

2) Bhuvah (Fas) = ("mental existence") 

3) Suvah (44s) = (world of Light) 

= Mahah (78) = (world of Greatness, Expansion) 

5) Janah (73) = (world of Creativi ity) 

A Tapah (T98) = (world of Austerity and concentration) 

7) Satyam (AF) = (world of union with God as Truth, 
Beauty, Infinity, Bliss). 


Sandhya is nothing but Yoga! 
Daily practice of this is what makes a Brahmin from the 
ordinary man that he otherwise is! 

Here there are 7 factors instead of 5. as in our Upanishad. 
(In the earlier days, the Rishis used to comprehend these 7 
into only 3, and these are called Divine Utterances, Vyahritis. 
Mahachamasya is shown to have discovered the 4th, earlier.) 

It is possible to reduce these also into only 3 - body, jiva 
and God. 

Our temples are also built with 3 compound walls, or 5 
walls, or 7, in the same way, signifying man's march onto 
God, progressively. There is no negation, anywhere here, 
absolutely. 

The Upanishad brims with enthusmasm for life. and so 
precludes a negative understanding. 

This is what Sri Aurobindo means, when says: 

3) "The ignorance in which we live is nota baseless and 
Wholesale falsehood, but at its lowest the misrepresentation 
of a Truth, at its highest an imperfect representation and 
translation into inferior and to that extent misleading values. 
Iltisa knowledge of the superficial only and therefore a missing 
of the secret essential which is the key to all that the superficial 
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is striving for; a knowledge of the finite and apparent, but a 
missing of all that the apparent symbolises and the finite 
suggests... The true knowledge is that of the highest, the 
inmost, the infinite. The knower of the Brahman sees all these 
lower things in the light of the Highest, the external and 
superficial as a translation of the internal and essential, the 
finite form the view of the Infinite. He begins to see and know 
existence no longer as the thinking animal, but as the Eternal 
sees and knows it. Therefore he is glad and rich in being, 
luminous in joy, satisfied of existence." (The Upanishads, 
p.247, 248) 

Man is also a body and mind and breath. But that is not 
all. He is more. He is finite Intelligence, a self-luminous entity. 
But he must raise himself to God-consciousness as Blissful. 
This is the comprehensive meaning of the Upanishad, in its 
positive understanding. 

There was a man called Zeno among the Greek Sophists, 
tricking people into falsehood and untruth by his partial and 
lopsided logic and negative theorems: 

"A half closed door, means a half-opened door: Therefore 
a fully closed door means a fully opened door!" This is a 
sample! Do you accept this ‘rule of three"? 

We must rid Vedantic understanding from this negative 
approach and set "Neri Neti” "not so much only, not so much 


only", instead of "not this, not this" of which we have had 
enough. Let truth win. 


GLOSSARY 

I. Upanishad: The end parts of each branch of Veda containing 

the essence of the teaching in comparatively easier 
language minus ritualistic terminology., Etymologically it 
means "sitting near the preceptor for a close and direct 
message." (upa samipe nishidati.) 

2. Samhita: Basic revealed Vedic texts, recited in chain-like 

arrangement of words, with no break, no punctuation, and 
order not to be disturbed by arbitrary human meddling. 
They are also known as Mantra parts, as they are meant 
primarily as base for “meditative thoughts for protection." 
(Mananat trayante) 

3. Brahmana: Texts also rev ealed like the Samhitas, but meant 
as explanatory, attached to each branch. in simple prose, 
in sentence form. These quote the original texts themselves. 
and add notes as it were by trying to decipher the symbolic 
language of the basic texts sometimes, using language of 
myths and giving us clues, etymologies and connecting 
different portion together, sometimes. 

4. Aranyaka: "Forest treaties." More explicit philosophic thinking 
in elaborated details. While Samhitas employ grand 
yogically symbolic language, the Brahmanas use 
ritualistically, liturgical and symbolic language, and leave 
straight poetic and mythologically symbolic language for 
the next parts called these Aranyakas. and straight 
instructional language for the Upanishads. These are four 
different modes of expressing the same truths, each as a 
cross check against others so that misinterpretations are 
avoided, a method used and valid even today. These 

Aranyaka portions are to be recited and meditated upon in 
lonely hermitages! In forests. in seclusion for receiving 
their true imports, unlike, Brahmana parts that can be used 
in royal courts in cities during the performance of huge 
sacrifices for lengthy periods. Aranyakas are meant for 
Inner Sacrifice. No part ofany Vedic text shall be set against 
any other, for the total grasp of fuller inner meanings. 

5. Krishna Yajurveda: The Yajus texts as accepted, arranged and 
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passed on to posterity by Krishna (Dvaipayana Veda 
Wasa). Also known as Tauttiriya text, in the name of the 
first Disciple who received, preserved and propagated it, 

7. Jnanakanda: Customarily the Veda is grasped as a triple 
aspected whole: 

(a) a knowledge (yogic part) 

(b) a Karma (ritualistic part) 

(c) an Upasana (meditative part 

These are not actual parts or compartments of the Veda; 
These aspects exist side by side many times. But a strict 
exclusive attempt to isolate the one as ‘superior’ in meaning 
over the other has often harmed the totality of meaning 
and the integrity of texts. 

8&. Karmakanda: Unfortunately, among some, orthodox Vedantic 
schools the entire Samhita, Brahmana parts came to be 
looked down on, as Karmakanda (ritualistic portions), so 
that Upanishads alone came to be upheld as Jnanakanda. 
This textual division or rejection is unwarranted and 
unjustified. The entire Veda is one body of Brahman- 
experience in Yoga, while languages may be ritualistic or 
directly Yogic, or mythical employing’ gods and 
mythological stories. It was Bodhayana who upheld this 
unity. In modern times Sri Aurobindo advocated and 
succeeded in showing this unity. 

9. Sannyasa: The Fourth Ascetic order meant for a Yogin after 
passing through Pupilship, Householdership, and Recluse 
period, according to Manu. This is not to be confused with 
Beggary institutionalised or resorted to by all sorts of 
ineligible people from all walks of life, today. 

10. Mahashala: A great Householder teacher, generally running 
forest-schools or universities for the propagation of sacred 
as well as wordly knowledge. 

11. Pravritti: The ‘forward path' of life in all its continuity, wedded 
to progeny, earnings, social and political welfare, and 
‘worldly’ affairs of all kinds. 

12. Nivritti: The ‘return path’ to God. world renouncement with all 
social and political obligation. (Strictly speaking this 
difference is a question of relative dependence as mutually 
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totally exclusive paths are neither intended nor possible, 
as taught in the Gita.) ; 

13. Shrotriya: A Baidika Brahmin who can recite the entire Veda 
inherited by him orally. vocally, without help from written 
texts or aids. He hears it receited by his teacher, 'repeats' it 
in Anuucchara, and masters the word by resorting to only 
Shravana - hearing - through the Ear, so that this tradition 
is from 'Ear to Ear’. There are such scholars even today. 

14. Nava Kanda Rishis: The Krishna Yajurveda (Taittiriva branch) 
is a collection of several chapters. in all its parts, Samhita, 
Brahmana, Aranyaka and Upanishad. But They are 
assigned basically to Nine Rishis constituting Nine Kandas, 
comprising all this totality: Prajapati, Soma. Agni, 
Visvedeva, Sadasaspati, Yajniki, Samhiti. Varuni and 
Brahmas. It is in the name of these that the Nava Tantu 
consisting of 'nine threads' (twisted together) in the Yajna 
Sutra, are established. It is nota caste mark as the ignorant 
misinterpret. Without this ‘copyright’ being remembered 
one has no right to recite the Veda. 

15. Purusha Vidya: One of the 32 major Intuitions (Vidyas); this 
Vidya looks upon all life as a Grand Sacrifice, each daily 
detail corresponding to a symbolic ritualistic aspect, to be 
practised till death. The major statement occurs at 
Chandogya (3-16 & 17) and is discussed in Brahma Sutra 
(3.3.24). Sri Krishna is said to have practised it, to have 
lived for 125 years, overcoming hunger, thirst. and other 
shortcomings in life. A variant of that statement is what 
we see here. 

16. Karana Vakya: Statement in the Upanishad describing 
causation. There are many such, involving myths also. 

17. Samkhyans: Followers of the philosophy of Samkhya, 
originally propounded by Kapila: and now available in the 
Karikas (versified account) of Isvara Krishna. The original 
Samkhyans are atheists admitting only Matter and Souls 
as ultimates, and requiring no God for their cause of 
creation etc. The later one is Seshvara, (i.e., With God) 
and is followed by the Yoga system. 

18. Maya: Originally meaning ‘mystery’ in the Vedic, Vedantic 
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texts, ‘something beyond measurement, or grasp of man, 
(Manad Yati.) But later it came to mean Illusion, 
Hallucination, Superimposition (like the serpent in the 
rope) in schools of Absolutism with Static Reality and the 


world as nonexistent. 


19. Purvarani & Uttarayrani: Pair of fire sucks, which when held 


22. 


23. 


24. 


25. 


26. 


together and rubbed in the prescribed manner will produce 
fire required for worship on the altar. Arani = stick: Purva 
= the earlier one, to be kept down horizontally, Uttara = 
the later one to be held perpendicularly. Terminology using 
fire rituals. 


. Sadvidya: One of the 32 vidyas (modes of Intuitions) discussed 


in the Chandogya Upanishad. 


. Parinama Vada: The theory that admits ‘Change’ or ‘Novelty’ 


in causation. The Sutrakara admits it, and Sri Ramanuja 
after him. 


Vivartha Vada: The theory that something ‘appears’ as 


something else because of acciental and not abiding factors, 
thus rejecting change or dynamism in creation. (A piece of 
rope appearing as a serpent, a moving brand of fire produc- 
ing the impression of circle of fire etc.) The quesiton is of 
equation with cause, the effect. Are they same or different? 


Pranava: The monosyllabic matrix of Veda: "Om", a compound 


of "A+U+M" explained in a variety of mystical ways. It 
stands for Brahman and all that He comprehends. 


Antevasi: A pupil, so called because he always dwells very 


near his preceptor. 


Nasadiya: One of the most enigmatic texts of Rig Veda (10th 


Mandala) which describes the causal state of this world 
and God in extremely mystical terms. "This world then 
neither was, nor was not..." etc. 


Antryachaniya Khyati: The absolutistic view that holds that 


causation in some sense is inexplicable: Does Brahman 
become the Individual soul, first, due to Nescience, or what 
could rid the Individual Soul of its ignorance that it is not 
Brahman? Is world knowledge of multiplicity ‘real’ or 
‘unreal”? - The answer is that it is neither real nor unreal! 
Sad asad anirvachaniya. It is merely phenomenal. 
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Deusseu, Schopenhauer and others. and their teachings are 
equated with those of Nilistic religions. This is Wrong and 
misunderstanding. There may be Negative strands or 
approaches to the Upanishads from the point of view some 
of our own people. But there is also a positive tradition 
throughout. It is an integral, comprehensive and joyful 
approach, whose latest exponent is Sri Aurobindo. We cannot 
set the Upanishads against Veda Samhitas, (which in reality 
are Yogic texts) or against Gita. its later quintessence. Veda 
Vyasa, Bodhayana, Tanka. Dravida, Bharuchi, Guhadeva and 
Ramanuja are some of the most valuable links in this approach, 
All Veda is Brahmavidya. We need not restrict these vidyas 
into some thirtytwo only. 

In the present series, brought out by the Kautilva Institute 
of National Studies. we Propose to treat each Upanishad as a 
comprehensive totality of Brahmavidya for the grasp of the 
ordinary reader, with special emphasis on the celebrated 32 
of them as highlighted and commented upon by Badarayana, 
the author of Brahmasutras. Main texts and translations are 
available as results of labour by other eminent men, and so 
this series confines itself to brief guidelines. summing up, 
and the angle from which to see and realise the Intuitions. 
Upanishads are pri marily yogic texts, and naturally employ 
mystic language, symbols. and sign to guide us to Him. God. 
in this tradition, is Brahman, realisable here and now and not 
in some Epicurean Heaven or Paradise as in Islam and 
Christianity. We use the term ‘God’ in the broadest sense as it 
is unavoidable, and continuously. The present booklet is the 


first part of this new series. 
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Ramayana, Mahabharatha, Bhagavata, the Hymns of 
Alwars, Vedanta, Haridasa literature, D.R. Bendre, 
and Kautilya, Sri Acharya is a recipient of several 
State awards like Sangeetha Nritya Academy's 
‘Karnataka Kala Sri’, the Sahitya Academy prize, 
'Gamaka Rathnakara’ from the State Government, 
and titles from Religious Heads, like Veda Bhushana, 
Valmiki Hridayajna, Pravachana Kalanidhi and so on. 
Music, Indology, poetry, discourses, lecture tours are 
among the abounding interests of the Acharya. He is 
an invincible debater and a passionate advocate of 
Hindu values as lasting solutions for the maladies of 
our society. He is a novelist too, turning our Epics into 
popular moulds of fiction. His serials in the Kannada 
weeklies like Tharanga and Karmavira are very popular 
and run for months at a stretch. The Acharya is a 
master of English, Kannada, Sanskrit and Tamil and 
has lectured all over the country. 

For his services to Indian literature and spirituality 
through works, speech and discourses, the Karnataka 
State Open University, Mysore has awarded him 
recently (18th, March, 2005) an Hon D.Litt. degree. 
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